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ABSTRACT 
Man as we know, is a social being who needs society and company of 
others to live a proper and meaningful life. This very aspect of human nature 
has made him to live in groups and has been responsible for the evolution of 
civilization. Civilization as we know needs certain essential moral values 
and a sense of spirituality for its survival. With the coming of industrial 
revolution; materialism, race for arms, soul-destroying frustration and bestial 
competition between man and man and nation and nation have become the 
marked feature of modem human civilization. Today's civilization with its 
spiritual and moral void is in dire need for change lest the lust and love for 
power and wealth would ultimately lead to the destruction of man. The 
struggle for power and wealth has become the marked feature of modem 
civilization. The same lust for power and material possessions has resulted 
in irmumerable wars and large-scale bloodshed. 
History has proved it time and again that the result to resolve conflicts 
through violence has been the death of thousands leaving millions homeless 
and orjphan. In recent times it has been proved to us by the use of atom 
bombs on Hiroshima and the Nagasaki, the use of coerosive methods to 
establish peace in Iraq, to curbing of terrorism in Afghanistan, Pakistan and 
Kashmir to mention a few. 
There is no doubt that conflict is and will remain a part of human 
civilization owing to differences in faith, status and points of view but the 
need is to resolve these differences through non-violent methods if human 
civilization needs to progress and prosper. The use of non-violent action not 
only puts an end to the endless cycle of violence and counter violence but 
also brings an end to an atmosphere of distrust and hatred. Suffering which 
forms a vital part of non-violent action not only curbs violence but also plays 
a pivotal role in transforming the opponent. Love and tolerance, the defining 
features of non-violence help to knit the entire humanity with the inviolable 
thread of love, building an atmosphere of trust, brotherhood and respect for 
life. In today's world violence has become the norm causing the very de-
generation and ripping apart of social fabric and security provided by 
society. Non-violence, as an effective alternative to resolve conflict has 
again surfaced as an indispensable need to meet out the challenges posed by 
modern civilization. It serves as an important invaluable weapon to meet 
tyranny, aggression, injustice and oppression. Thus, it will not be wrong to 
say that violence can be reduced if non-violence is given an important place 
in acute conflicts. 
My research project is based on Seven Chapters and a section of 
appended Bibliography. Chapter First, 'General Introduction' tries to argue 
that non-violence is a viable alternative to violence and to bring out this 
viewpoint the politics of non-violent action has been sketched out in this 
work. This project isolates for philosophical study the use of non-violent 
action to bring about social and political change. To achieve this very goal 
the politics of non-violent action, its basic features and elements have been 
discussed. Further, the political philosophy paradigms of liberty, democracy 
and sovereignty in terms of politics of non-violent action have been dealt 
upon. The paper accordingly consists of six chapters namely Non-violence, 
Democracy, Sovereignty, Basic Concepts of Political Philosophy of Non-
Violence and Gandhian Politics of Non-violent Action along with an initial 
Introduction and Concluding Remarks. 
Working with this very aim the Second Chapter of this research 
paper deals with Non-violence where the superiority of non-violent action 
over violent action has been justified through a debate giving important 
rational considerations. It has been proved that human society needs non-
violence and its important values in every sphere of life, especially in 
politics to survive and prosper. The idea of non-violent action has been 
explored giving an elaborate historical background comprising of the 
concept of non-violence in Indian Thought, In Islamic World, in Chinese 
Thought and finally in the West. This section shows that throughout history 
the emphasis on non-violence has been found in different scriptures, 
philosophies of different leaders and visionaries. All major religions believe 
in the sanctity of life and therefore, denounce violence. The Holy Scriptures 
are the veritable treasure houses to gain knowledge about non-violence 
wherein non-violence is advocated not only in action but also in thoughts 
and words. 
The section dealing with the development of non-violence discusses the 
different Holy Scriptures; ideologies and principles of different rulers, 
philosophers and leaders where the doctrine of non-violence has been 
advocated. Non-violence finds an important place in the Vedas, the 
Upanisads, the Ramayana, the Mahabharata, and Bhagavad-Gita. In 
Ramayana Rama is the personification of Ahimsa, and Mahabharata 
beautifully portrays to us that violence can never lead to good of anybody 
and where the victor and the vanquished equally suffer. The concept of 
Anasakti or selflessness in Gita, Jaina philosophy or Artha Darshan, Middle 
Path of Buddhism, Christ's Sermon on the Mount and the Qur'anic values of 
tolerance and love, all advocate the inculcation of the value of non-violence 
and its use to resolve conflicts. Islam terms violence as something haram 
and wherein killing somebody has been made synonymous with killing of 
the entire mankind. Thus, though all religions vary in outer mode of 
worship, all of them embody the same message of peace, love and 
brotherhood. Asoka's Dhamma, Akbar's Din-e- Ilahi, Rumi's Masnavis and 
Sufi philosophy of the oneness of creation (since God the creator is one), 
Tolstoy's Christian Anarchism , Iqbal's Naya Shivala are all but about the 
very virtue of love, non-violence and its practical significance. Non-violence 
finds a prominent place in the teachings of some of the great leaders and 
philosophers like Tagore, Raja Ram Mohan Roy, M.N. Roy, Maulana Azad, 
Khan Abdul Ghaffar Khan, Dara Shikoh, Sir Syed Ahmad JChan, Lao Tse, 
Confiiscius, Ruskin, and others. Their ideas of love, mutual respect and 
understanding had its very significance in the past and will bear the same in 
the future in a world facing terrorism and lack of spirituality. 
Further the methods of non-violent action which includes protest and 
persuasion, non-cooperation and civil disobedience have been discussed. All 
these methods aim at bring positive change without causing the least harm to 
the adversary. The idea of civil disobedience which was propounded by 
Henry David Thoreau is based on the notion that there should be maximum 
cooperation between people and institutions when it leads to good and non-
cooperation when it causes evil. This section further, elaborates upon the 
methods of protest and persuasion which includes parades, public meetings, 
open discussions etc. which aim at bringing about a positive transformation 
and inducing in the oppressed masses the feeling to get justice for 
themselves. Apart the methods of non-violent action, strategy is the next 
object of prime importance in non-violence. Strategy plays a very pivotal 
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role for a non-violent action to be successful. For the real success of non-
violent action a proper strategy or planning needs to be worked out giving a 
lot of care in choosing the issues, plans, time, and methods of action. The 
absence of this very strategy may result in a complete failure of non-violent 
action apart from inducing more suffering on the part of non-violent 
actionist. 
The Third Chapter of the paper is devoted to analyze and understand 
the concept of democracy. The idea of non-violent action is closely bound 
up with the concept of democracy and sovereignty, which are also the two 
important concepts of political philosophy. Democracy and non-violence are 
indeed like the two sides of the same coin, which are inseparable and 
inseverable from one another. True democracy can be achieved only through 
the method of non-violent action. This is because a State whose means are 
tainted with violence can never remain democratic in nature. Both non-
violence and democracy share the essential values of love, brotherhood, 
tolerance, forbearance, mutual understanding, respect, compassion, equality 
etc. 
This chapter further tries to explore that man being bom free and 
created equal by God should not be under control of laws that are not in 
accordance with his content, choice of freedom. This philosophy forms the 
basis of modem democracy. Democracy is further based on the notion that 
the State has a human origin and is created to serve for the betterment of 
human beings, kings and monarchs do not possess any divine rights and 
people's consent is of vital importance in running a government. However, 
the will of the people in democracy should be the 'General Will' given by 
Rousseau, which represents the higher self of individual. Such a democracy 
based on General Will would work for public welfare and common good. 
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Under democracy people follow laws which they themselves have made and 
this makes democracy very distinct from other forms of government. In this 
chapter I have discussed different forms of government wherein it can be 
concluded that democracy is superior to other forms. Democracy is the one 
the one form of government which is free from the flaws of tyranny and 
exploitaition which are the marked features of both monarchy and 
aristocracy. 
To arrive at a proper concept of democracy, the rise and growth of this 
political concept in both the West and the East has been discussed. Its 
gradual development in the West from the time of Homer to the present 
concept of liberal democracy has been traced. In the West the concept of 
democracy was opposed in the writings of Plato and Aristotle. The concept 
of mixed democracy that is a combination of aristocracy and democracy 
emerged with support of philosophers like Aristotle, Polybius and others. 
With the passage of time, Hobbes, Rousseau and Locke's social contract 
theory emerged which advocated that the consent of the people was of 
paramount significance in any form of rule. This laid the foundation of 
modem democratic States. In the eighteenth century with American and 
French revolution democracy got a written form and by twentieth century 
the notion of democracy in West got fully evolved. 
In the Eastern evolution of democracy its development in India and 
Islamic world, both have been traced out. Democracy and its compatibility 
with Islam has been a topic of debate for quite a long time. The Islamic 
philosophers have discussed upon the concept of democracy against the 
backdrop of Islamic laws. Some feel that the concept of Tawhid, the most 
important concept of Islam goes against majority rule while others consider 
that Tawhid needs a democratic system because all people are equal in front 
of God and democracy too supports this notion of equality. Thus, among 
Islamic philosophers a wide range of opinions exists with some denouncing 
this Western notion while others advocating for its adaptation for progress in 
the Muslims nations. This difference in perspective among the Islamic 
scholars owes to the different conditions of their times, of the way they 
interpret Islam and understand its essence. 
In India, the concept of democracy did exist in the remote past in the 
concept of sabha, samiti etc., though it was in a nascent state. With coming 
of different dynasties which were basically monarchial in this functioning, 
the notion of democracy got curbed. It once again gained grounds with the 
coming of East Indian Company in India in 1612. India now a colonized 
nation began to be influenced by Western philosophers and thinkers and 
finally with its independence India became a democratic nation. The Indian 
concept of democracy further consists of the discussions on the different 
dimensions of democracy given by various Indian scholars. This includes 
divine democracy of Bipin Chandra Pal, spiritual democracy of Gandhi, 
organized democracy of M.N. Roy and notions of democracy as held by 
Maulana Azad and Sir Syed Ahmad Khan. 
Further, in this chapter, democracy is dealt both as a form of 
government and a way of life. Democracy as a form of government includes 
the nature of franchise, the character of electoral system and the relation 
between government and the people existing in a nation. Democracy to be 
successful as a form of government needs a sense of public responsibility, 
education, a sound public opinion. Democracy in the words of Radha 
krishnan is not only a form of government but also a way of life. It is 
interpreted in terms of a kind of faith, on humanistic and philanthropic 
aspects. Owing to the differences in society due difference in points of view, 
status and faith, democracy stresses upon the values of mutual respect, 
tolerance and understanding for survival human race and peaceful co-
existence in society. 
The concepts of liberty, equality and fraternity which are the intrinsic 
values of democratic faith have been discussed and its essential place has 
been highlighted. It has been shown that all the three need to be completely 
interweaved together for the establishment of true democracy. One thing that 
is a worth noting is that though democracy has got fully evolved with time 
many nations in the world are still facing democratic crises. The reason that 
becomes obvious after an analysis of this concept is that democracy is still 
being treated as a mere political term. However, with passage of time, 
accelerating changes are being registered in our social and political 
institutions. The mindset of man is ever-changing. A revival of essential 
values of religion, the principles of morality and a firm faith in non-violence 
and its concomitant and cognate values seems to be the need of the hour. 
The Fourth Chapter is based on Sovereignty, which is integrally 
bound up with the fundamental concepts of modem politics. The concept of 
sovereignty, especially popular sovereignty is closely related with the notion 
of democracy both being important concepts of political philosophy and 
both considering the will of the people to be very important. Sovereignty is 
an important aspect of the state which implies supreme power over its 
citizens. Sovereignty, being a concept of political philosophy, has been 
discussed in detail. The features, attributes and distinctions like Dejure and 
De facto sovereignty have been taken up for analysis as well. Like other 
political terms, sovereignty has evolved with time since Aristotle, Romans, 
through Middle Ages to modem times. Before medieval times political 
organization was more based on religious order but with the Peace of 
Westphalia the state got its legal authority. The concept of sovereignty as an 
unlimited, supreme and absolute power of the state spread from the West to 
the East through colonization. With American and French revolutions 
popular sovereignty emerged which is closely related to the notion of 
democracy. 
In discussing the development of this political concept a careful 
examination of various theories of sovereignty needs attention. Under this 
section, the different theories of sovereignty which have been discussed 
include monistic theory, pluralistic theory, popular sovereignty, sovereignty 
of reason, theory of Auto-limitation and views of philosophers like Grotuis, 
Bentham and others have been discussed. This section of my discussion 
gives both the legal view of sovereignty as found in writings of Hobbes and 
Bentham and philosophical views as expressed by Rousseau and other 
thinkers. 
As we analyzed this important political concept we came to an 
understanding that pure absolute sovereignty never existed in the past nor 
can have a place in the future. Any ruler, even a monarch has his power 
limited by divine laws, culture and popular will of the masses. He cannot 
out- rightly go against the will of the masses and customs of society lest his 
rule is Jeopardised. Among the various theories of sovereignty from 
Monistic, Pluralistic, Sovereignty of reason and the like. Sovereignty of the 
people or popular Sovereignty is the best suited to contemporary world and 
its need. This concept of popular Sovereignty gives ultimate authority to 
people and considers the rulers or representatives as the mere agents of 
people carrying out their assigned duties. It is a worth noting fact that 
Sovereignty in its absolute form whether given to a monarch or people has 
very negative consequences and often ends up in tyranny either of an 
individual or of the majority. Therefore, a constant need of vigilance and 
check is of utmost importance. 
After analyzing the development of Sovereignty in West, the concept 
has been traced out in Islamic world as well. Islam as a religion considers 
that God is the real sovereign whose authority is channalized through the 
agency of man. These representatives, who are bestowed with the right to 
carry on the authority, are bound up by a number of responsibilities and 
duties. The presence of morality in Islamic concept of Sovereignty is found 
lacking in its western notion and needs to be essentially inculcated so that 
the use of power may not curb others right or lead to their oppression. 
This chapter concludes with an important discussion on 'politics of 
Sovereignty' where Sovereignty is viewed against the backdrop of 
globalization, humanitarian interventions etc. Sovereignty provides us with a 
stable society, one where we have a recognized source of power which can 
be held responsible for an action. The basic principles on which sovereignty 
is based aims at establishing peace and providing security to the people. 
Democracy as we know needs accountability and representation which is 
hampered by external intervention which curbs the external Sovereignty of a 
nation. So, for democracy to prevail some basic attributes of Sovereignty 
such as internal and external sovereignty need to be firmly established. 
The Fifth Chapter, ' Basic Concepts of Political Philosophy of Non-
violence' discusses the views, ideas and concepts of non-violence given by 
some important contemporary political philosophers like Karl Popper, 
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Rawls, Habermas, Arendt and the like others. Karl Popper in his 'Utopia and 
Violence' included in his influential work Conjectures and Refutations 
vehemently supports non-violence to resolve conflicts. Further John Rawls' 
Theory of Justice, Theory of Political Liberalism and his contribution to the 
notion of Civil Disobedience have been discussed. Habermas' Theory of 
Communicative Action, his notion of Democracy, Non-Violence, Civil 
Disobedience and Human Rights has been elaborated. The chapter concludes 
highlighting the contribution of some other important contemporary political 
philosophers like Joseph Raz and Arendt in the field of non-violence and 
civil disobedience. Altogether the chapter focuses on the use of non-violence 
and its various methods to resolve conflicts and establish peace and 
brotherhood as advocated by the above mentioned twentieth century political 
philosophers. This makes us to conclude that non-violence was and will 
remain an important topic of discussion and the relevance of non-violence 
was in past and will remain so in fiiture. 
The Sixth Chapter, 'Gandhian Politics of Non-Violent Action' 
discusses the contributions of Gandhi in making non-violence a social and 
political technique. It clarifies the concept of Satyagraha, given by Gandhi 
in detail. All that Gandhi achieved was through the politics of non-violent 
action which continues to inspire our admiration fill date. 
Gandhi was the first to use non-violence as a polifical weapon. 
Among his various contributions as a philosopher and leader in Indian 
struggle for freedom, Satyagraha is the greatest gift to humankind. He used 
the technique for the first time to resist the racial discriminafion in South 
Africa and later on at various important occasions throughout Indian 
struggle for freedom. Truth, non-violence and self-suffering are the 
important aspects of Gandhian Satyagraha. Satyagraha for Gandhi meant 
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adherence to Truth and Truth to him signified God. He was opposed to use 
of violence in any situation and self-suffering was the means to convert the 
opponent by arousing in him a sense of justice. It further entails the values of 
openness since non-violence itself being based on truth there is no place for 
deception or conspiracy. Gandhian non-violence actionists not only deny to 
hate but go a step ahead and even love their adversaries. Every action is 
carried out with the least sense of malice which helps to create a positive 
environment. 
Satyagraha as a weapon is aimed at fighting injustice in the society 
through non-violent means. It not only resolves the conflict to its' very root 
but also acts as a means to achieve greater insight into truth. Gandhi used it 
to fight for the rights of untouchables in 1924. This Satyagraha was based on 
the truth that every human being has equal right be he from the lower strata 
of society or higher. The other notable examples are salt Satyagraha, Bardoli 
Satyagraha, Satyagraha against Rowlatt Bills to mention a few. 
Satyagraha being essentially non-violent in nature has enormous 
power. It finds its justification not only in morals but also has an important 
place in Holy Scriptures. In this contemporary world with its advancement 
in science and technology, where use of modem weapons can destroy the 
entire humanity, in few minutes non-violence and its values of tolerance and 
understanding is indispensable for survival. Gandhi has rightly exclaimed 
that the concept of an eye for an eye would end up making the whole world 
blind. Today's world with its innumerable problems non-violent action 
serves to be a boon, one that stands out as an effective and promising 
weapon to fight evil and injustice and to establish an atmosphere of love and 
brotherhood. 
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In Chapter Seven, 'Concluding Remarks', an attempt has been made 
to present a very brief survey of the research project undertaken. The 
project, in fact, an honest effort based on Indian, Western and Islamic world-
view and value systems applicable more especially with contemporary 
twenty first century global socio-political order. 
Thus, the undertaken piece of research work aims to pave the way for 
new political order and hopes that the values of non-violence will be given 
their due reverence and place so that a society based on love and harmony 
can be established. At last, with the concluding remarks, a bibliographical 
data has been appended. 
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CHAPTER ONE 
GENERAL INTRODUCTION 
Philosophy as we understand it, explores different concepts and ideas 
which are of prime significance in the ways we live. It gives a deeper insight 
into the fundamental concepts of life. Political Philosophy, a branch of 
philosophy deals with the study of people in society focusing especially on 
the claims one bears on another in the form of rights and obligations and 
their demands for justice, equality and liberty. The other task of political 
philosophy is conceptual analysis and clarification of political concepts. My 
research project focuses on these aspects of philosophy. 
Civilization, as we know, needs certain essential moral values, a sense 
of spirituality for its survival. Material progress and power can never be 
considered alone to sustain a society. Modem civilization, as described by 
Gandhi, is a disease, a seven or nine days wonder which takes into 
consideration neither morality nor religion. Today's civilization with its 
spiritual and moral hollowness is in dire need for change lest the lust for 
wealth and power ultimately lead to the destruction of the total human 
civilization. History has provided us with innumerable examples, in Iraq, 
Afghanistan, Kashmir, South Africa and other parts of the world to state a 
few; where violence has totally failed to establish peace and give a sense of 
security. The remedy to come out of this void and destruction, which have 
threatened the entire existence of man is the technique of non-violence. In 
today's world where violence has become the norm, ripping apart the social 
fabric and security provided by the gregarious collection of individuals, non-
violence as an effective alternative, has again surfaced as a need to meet the 
tyranny, aggression, injustice and oppression. To meet the challenges of this 
modern age, we must consider the teachings of great religious and social 
reformers like Prophet Mohammad (S), Jesus Christ, Buddha and the like 
who always preached non-violent action and suggested to humanity that 
peace, goodwill and tolerance can lead it towards the true and right path as 
ordained by the Supreme Reality. In India, Gandhi advocated non-violence 
to be cultivated in every sphere of life as well as to get success and 
development in various departments of human existence. Non-violence to 
him was an effective mode and the way of life. 
There seems to be some substance in arguing that violence can be 
reduced if non-violence is given a prominent place in acute conflicts. But in 
order to persuade that non-violence is a viable alternative to violence a 
concrete perspective needs to be developed. In short a philosophy of politics 
of non-violent action can be said to be itself a political requirement of the 
day. The political philosophy of non-violent action or what amounts to the 
same thing, a philosophical analysis of the politics of non-violent action 
therefore needs to be sketched in order to bring out the full implications of 
such political strategies. The implications need to be fully explicated and the 
discourse articulated. Non-violence is to be assessed as a view to be 
preferred or prescribed, an ethical principle capable of providing an 
alternative to violence in order to achieve political ends. 
Violence is, correctly or incorrectly, presumed to be. identifiable 
source of suppression and as such paves way towards hegemony or 
hegemonic structures of power. The philosophical tendency would be then 
obviously monistic in nature. Non-violent action is assumed proponent of 
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pluralistic power base that is fragile for the interaction and sharing in it of 
various groups of the society. Non-violent action produces appropriate 
mechanisms of change that shift the power basis. It brings about politicalyYw-
jitsu. 
The purpose of this thesis is to isolate for philosophical study the use 
of non-violent action for social and political change. The politics of non-
violent action has been discussed with its basic features and elements. It tries 
to show the effect of non-violent action in its ideological fragments to 
establish a better social order preferred by its adherents. The thesis discusses 
the political philosophy and paradigms of liberty, power, democracy and 
sovereignty in terms of politics of non-violent action with the Indian sub-
continent taken as the paradigm case. Therefore, the project is divided into 
Seven Chapters that are Non-Violence, Democracy, Sovereignty, Basic 
Concepts of Political Philosophy of Non-Violence Gandhian Politics of 
Non-Violent action apart from a starting Introduction and Concluding 
Remarks. 
The second chapter of this thesis deals with non-violence wherein I 
have tried to justify the superiority of non-violent action over violent action. 
Giving reasonable points, I have established the fact that human society, to 
achieve peace and prosperity in the real sense of the word, needs non-
violence in every walk of life especially politics. The idea of non-violence 
has been explored giving its elaborate historical background. Under this 
section, concept of non-violence in Indian Thought, in Islamic world, in 
Chinese thought and further in the West have been discussed. Giving 
references from Holy Scriptures of Hindus likely, the Vedas, the Upanishad, 
the Ramayana, the Bhagvada Gita, the Mahahharata; other religions like 
Jainism and Buddhism; rulers like Asoka, I have tried to convince that non-
violence has been an integral aspect of Indian culture and one that finds an 
important place in Holy Scriptures. Non-violence finds a vital place in the 
ideologies and principles of the great Indian leaders like Rajendra Prasad, 
Rabindranath Tagore, Raja Ram Mohan Roy and others. Through their 
reasoning and logical statements they have supported non-violent action 
very strongly. 
The Islamic concept of non-violence falls under the headings of the 
Qur'an, life and teachings of Prophet Mohammad(S), Imam Ali, ideologies 
of Muslim thinkers and rulers and Sufism. Islam gives paramount 
importance to non-violence. Peace and tolerance have been often advocated 
in its teachings. The life of Prophet Mohammad (S), Imam Ali, Imam Hasan 
and Hussain best exemplify the use of non-violent action. Innumerable 
Muslim philosophers, leaders and rulers ranging from Sir Sayyid Ahmad 
Khan, Mohammad Iqbal, Khan Abdul Gaffar Khan, Akbar to Dara Shikoh 
have preached the principles of non-violence and have shown its great 
significance when applied in polifical life. Sufism or Islamic mysticism with 
its teachings of love, compassion and brotherhood propagates the same. 
The Chinese notion of non-violence includes the teachings of some 
great philosophers like Confucius and Loa Tse the founders of Confucianism 
and Taoism. They expounded and preached non-violence through their 
doctrines of Altruism and Non-Assertiveness respecfively. The Western 
notion of non-violence in this discussion consists of the teaching of 
Christianity, its Holy Scriptures and some great Western philosophers like 
Thoreau, Ruskin and Tolstoy. This historical analysis of non-violence aims 
to project the fruitfulness of non-violent action in the course of history. 
In this chapter on non-violent action, a careful examination of its 
methods is indeed needed. The methods of non-violent action include protest 
and persuasion, non-cooperation and non-intervention which are all designed 
to overcome the opponent in a non-violent way to bring in positive changes. 
Strategy of non-violent action holds a key place. This strategy includes 
timing, initiative and indirect approaches towards adversary's power. All 
these topics are dealt upon in a systematic manner to show how the 
technique of non-violent action can be best used in practical situations to 
achieve desired results. 
The idea of non-violent action is closely bound up with the concept of 
Democracy and Sovereignty, which are also the two important concepts of 
political philosophy. Democracy and non-violence are indeed like the two 
sides of the same coin which are inseparable and inseverable from one 
another. True Democracy can be achieved only through the method of non-
violent action. Gandhi very aptly pronounced this, "True democracy or the 
Swaraj of the masses can never come through untruthful and violent 
means...."' 
In the third chapter, Democracy as an important political concept, one 
that is closely related to non-violence, has been discussed. Democracy in the 
simplest words, of Abraham Lincoln, is the government of the people, by the 
people and for the people. It is a rule by will of the majority of the citizens. 
To arrive at a proper concept of democracy, the rise and grovs^ h of this 
political concept in both the West and the East, has been discussed. Its 
gradual development in the West from the time of Homer to the present 
concept of liberal democracy has been traced. In West, the concept of 
democracy found opposition in writings of Plato and Aristotle. The concept 
of mixed democracy that is a combination of aristocracy and democracy 
emerged with support of philosophers like Aristotle, Polybius and others. 
With time came Hobbes, Rousseau and Locke's social contract theory which 
advocated for the consent of the people to be important in any form of rule. 
This laid the foundation of modem democratic states. In the eighteenth 
century with American and French revolutions democracy got a written form 
and by twentieth century the notion of democracy in West got fully evolved. 
The Eastern development of Democratic concept needs attention on 
its evolution in the Islamic World and in India. Democracy and its 
compatibility with Islam has been a topic of debate for quite a long time. 
The Islamic philosophers have discussed the concept of democracy against 
the backdrop of Islamic laws. Some feel that the concept of Tawhid, an 
important concept of Islam goes against majority rule but others consider 
that Tawhid needs a democratic system because all people are equal in front 
of God and therefore, democracy supports this notion of equality. Thus, 
among Islamic philosophers a wide range of opinions exists with some 
denouncing this Western notion while others advocating for its adaptation 
for progress among Muslims nations. This difference in perspective among 
the Islamic scholars owes to the different conditions of their times, of the 
way they interpret Islam and understand its essence. 
In India, the concept of democracy did exist in the remote past in the 
concept of sabha, samiti etc., though it was in a nascent state. With coming 
of different dynasties which were basically monarchial in its functioning, the 
notion of democracy got curbed. It once again gained grounds with the 
coming of East Indian Company in India in 1612. India now a colonized 
nation began to be influenced by Western philosophers and thinkers and 
finally with its independence India became a democratic nation. The Indian 
concept of democracy further consists of the discussions on the different 
dimensions of democracy given by various Indian scholars. This includes 
divine democracy of Bipin Chandra Pal, spiritual democracy of Gandhi, 
organized democracy of M.N. Roy and notions of democracy as held by 
Maulana Azad and Sir Sayyid Ahmad Khan. 
Democracy in words of Radha Krishnan is not only a political system 
but a way of life. This makes us to deal democracy both as a form of 
government and as a way of social life. Democracy as we know is a political 
concept with its origin in the West but with time it expanded its horizon and 
began to include certain social, economic and ethical values. The concept of 
liberty, equality and fraternity are some of the intrinsic values of this 
democratic faith. All the three concepts need to be completely knit together 
to achieve true democracy. Democracy, as a form of government, needs 
certain important conditions for its success. Under this section, I have 
discussed unity, brotherhood, solidarity, liberty, freedom, tolerance, sense of 
public responsibility, education etc. which are inevitability needed for its 
success. 
The fourth chapter is based on Sovereignty, which is integrally bound 
up with the fundamental concepts of modem politics. Sovereignty is an 
important aspect of the State which implies supreme power over its citizens. 
Sovereignty, being a concept o political philosophy, has been discussed in 
detail as to what the concept really means. The features, attributes and 
distinctions like De jure and De facto of sovereignty have been discussed. 
Like other political terms, sovereignty has evolved from time of Aristotle, 
Romans through Middle Ages to modem time,. Before the Medieval Age, 
political organization was more based on religious order but with the Peace 
of Westphalia the State got its legal authority. The concept of Sovereignty as 
an unlimited, supreme an absolute power of the state spread from the West 
to the East through colonization. With American and French revolutions 
popular Sovereignty emerged which is closely related to the notion of 
democracy. In discussing the development of this political concept a careful 
examination of various theories of Sovereignty needs attention. The different 
theories of Sovereignty which have been discussed includes monistic theory, 
pluralistic theory, popular sovereignty, sovereignty of reason, theory of 
Auto-limitation and views of philosophers like Grotuis, Bentham and others. 
This section of my discussion gives both the legal view of Sovereignty as 
found in writings of Hobbes and Bentham and philosophical views as 
expressed by Rousseau and other thinkers. 
From discussing the development of the above Western notion, the 
concept of Sovereignty as found in the Islamic world has been further 
explored. Islam believes in the sovereignty of God and this authority is 
channelised through the agency of man. These delegates need to follow 
Islamic laws and certain important responsibilities. The concept of 
Sovereignty in Islamic world incorporates a number of important values 
which the Western concept is devoid of 
After tracing the course of development of Sovereignty, this chapter 
concludes with an important discussion on the changes and evolution of the 
concept according to the present scenario. Sovereignty, in this Postmodern 
Age is viewed differently owing to several factors such as globalization, 
international relation, and humanitarian interventions and so on. This chapter 
ends with an important discussion on the concept of 'PoHtics of Sovereignty' 
giving in detail the wide ranging views. 
The Fifth chapter, 'Basic concepts of Political Philosophy of Non-
violence: Some Contemporary Political Philosophers', discusses the 
contribution of political philosophers and thinkers like Popper, Rawls, 
Habermas, Arendt, Raz and the like others. The chapter elaborates on these 
contemporary political philosophers and their theories of non-violence, civil 
disobedience, justice, democracy etc. 
The Sixth Chapter, 'Gandhian Politics of Non-Violent Action' 
discusses the contributions of Gandhi in making non-violence a social and 
political technique. It clarifies the concept of Satyagraha, given by Gandhi 
in detail. All that Gandhi achieved was through the politics of non-violent 
action for which is till date widely celebrated across the globe. 
Gandhi saw in the politics of non-violent action the struggle of the 
individual against the all-powerful state. Gandhi, the apostle of non-
violence, brought about the political change of attaining freedom for Indians 
by achieving sovereignty for India. This was achieved through a strategy of 
popular non-violent ambience, such as 'Non-Cooperation movement in 
1920', to protest against the Rowlett Act and the 1919 massacre of innocent 
people in the Jalianwalla Bagh, the Dandi March to break the Salt Law that 
Salt Satyagraha of 1930, the subsequent individual Satyagraha' and the 
ultimate 'Quit India Movement of 1942' etc. In fact, the apostle of peace and 
tolerance, was true to non-violence to the extent of calling off the highly 
successftil and popular Non-Cooperation Movement after violence broke out 
in Chauri Chaura. Gandhi would say that bravery is not arming oneself, for 
that implies an element of fear. For him non-violence is an elan vital that has 
nothing to do with physical strength. 
He objected highly to violence and maintained, "The method of 
violence cannot do good in the long run. Witness the effect of the armed 
rising of the Allied Powers against Germany. Have they not become even 
like the Germans, as the latter have been depicted to us by them?"' He 
further adds, "I do not believe in armed risings. They are a remedy worse 
than the disease sought to be cured." In other words, Gandhi considered that 
no problem in this world can be sorted out through violence or suppression 
because violence always creates counter violence which amounts to the loss 
of life and life-resources. Thus, he emphasized the need of non-violent 
action to achieve desired result in every walk of life of human beings. 
The Last Chapter of this thesis consists of Concluding Remarks based 
mainly on the three above mentioned chapters. In this section, the outcome 
and conclusions on which I have arrived at have been articulated and 
discussed. I do hope that my research project will pave the way towards 
better political order and stability, which seem essential for the general 
betterment of world citizens at large. It is non-violence, which overcomes 
violence and devilish attitudes and practices and finally solves the critical 
problems with deep love and care for humanity. All the great religious 
leaders and their followers teach and preach non-violence to make human 
society a better, nobler, gentler and more beautiful society. There values 
such as love, caring, non-violence, peace and justice need to be followed by 
contemporary global society for its share survival. 
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CHAPTER TWO 
NON-VIOLENCE 
The world has made remarkable advancement in science and 
technology; man has reached the moon and has explored the universe and 
even the depths of the oceans. The expanse of knowledge has made it 
possible to prevent natural calamities. The machines and modem gadgets 
have made human life more comfortable and luxurious. The darker side of 
this progress has led to great violence and bloodshed of innocents. The less 
developed nations are exploited by powerful nations and the poor people of 
the society are oppressed and exploited by the richer lot of the society. 
Moreover, we find such inhuman treatment of exploitation and violence 
throughout the human history in all sections of human society. 
The technological progress in human history has reflected itself by the 
use of arms as a means to achieve the ends. The 'race of arms' created atom 
bombs and other disastrous devices that can annihilate the whole of 
humanity. Nagasaki and Hiroshima are the examples of the first generafion 
of such weapons. Aldous Huxley in his book 'Janus', suggests that the use 
of the atomic bomb is where actual human history starts. According to him, 
it is with the atomic bomb that human race came into itself and exhibited its 
potential for destruction. Therefore, the use of arms for achieving an end 
threatens the existence of the human race as a whole and we can avoid it 
only v/hen we live brotherly and exercise tolerance and non-violence. 
Bertrand Russell rightly states: 
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Since modem weapons leave us with no choice except 
all to live together or all to die together, the 
preservation of the human species demands a greater 
degree of natural tolerance than has ever before been 
necessary. 
The modem world as it exists today is posed with new needs and 
different conflicts. To achieve the desired ends a choice is to be made 
between violence and non-violence. Violence is as an act of aggression or 
force exhibited by an individual or groups, which causes destruction to 
property, life and other sources of human existence. Violence includes 
various inhuman atrocities like mental torture, bodily harm, loss of property 
and overall disrespect to human rights. It has also caused wars and genocide 
where millions are harmed without any fault of theirs. 
There is no doubt that, at first sight, violence may be preferred by 
some over non-violence for resolving conflicts, or achieving desired ends or 
achieving quick results. This is because violence has clear and definite 
methods, weapons and strategies. A completely non-violent society is a mere 
Utopia and violence becomes inevitable or unavoidable when used in order 
to maintain one's dignity or when provoked by unbearable oppression. Even 
Gandhi, who is considered as a modem prophet of non-violence, defended 
violence in certain situations. In October 1947, he approved the dispatch of 
troops to protect Kashmir against tribal invaders.^ 
In contrast, non-violence seems difficult to visualize and its practical 
application is marked by hindrances and obstacles. Non-violence opens up 
the space where mpture is possible in the cycle of violence. Violence may 
result in loss of human lives and destruction of public and private property 
and other resources of human existence. Gandhi has very aptly objected to 
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use of violence, "... because when it appears to do good, the good is only 
temporary; the evil it does is permanent." 
Use of violence in any situation only initiates opposition, produces a 
further chain-reaction and creates an atmosphere of hatredness leading to 
more violence. Non-violence on the other hand, puts a stop to violence or 
atrocities as it is difficult for a person to continue to cause sufferings to 
another. Sooner or later he becomes exhausted and worn out especially when 
the victim offers him no resistance. Non-violence by creating a sense of guilt 
in the evil doer subtly transforms him. Thus, non-violence not merely puts 
an end to violence but also transforms evil to good and significantly 
contributes to peace and goodwill. Gandhi has well said, "... I believe that 
non-violence is infinitely superior to violence; forgiveness is more manly 
than punishment. Forgiveness, adorns a soldiers."^ 
Last but not the least we can conclude that non-violence may only 
suffice to solve problems posed by violence and thus non-violence may be 
practiced in every terrible situation or critical juncture. In the contemporary 
scientific and technological development and expansion of human-
knowledge and activities, one should find out the ways to adopt tolerance 
which leads to non-violence. 
1) HISTORICAL BACKGROUND OF NON-VIOLENCE 
People have exercised and preached non-violence in almost every 
country, religion and culture. Many great leaders of thought and founders of 
great religions of the world have taught that 'violence' cannot be overcome 
by 'violence' and 'wicked' cannot be overcome by 'wicked'. Conversely, 
only non-violence can overcome violence it is so because, "Violence could 
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never be ended by counter violence. The only effective alternative being the 
way of non-violence." 
The tradition of non-violence has not been so deep-rooted and 
continuous in any other country or region of the world as in India. India 
occupies the foremost place and the greatest acclamation in expounding and 
practicing non-violence. India has successfully used non-violence under the 
active leadership of Gandhi, in its freedom struggle to fight oppression and 
finally to gain independence. It will not be wrong to conclude that non-
violence may be the greatest guerdon contributed by India to the world 
thought. Let us briefly examine the notion of non-violence in India Thought 
with reference to her Holy Scriptures, rulers and thinkers. 
1.1) NON-VIOLENCE IN INDIAN THOUGHT 
The development of the concept of non-violence has reached its zenith 
and its course can be traced from the Vedic times, to the time of preachers of 
different religions and to the present era of Gandhi. This concept of non-
violence also finds a prominent place in the philosophy of various scholars 
and freedom fighters. 
Religion forms the basic pillar of our life that canalizes the energy 
into the right direction. All the major religions of the world-whether 
Hinduism, Buddhism, Jainism, Christianity, Judaism and Islam- share their 
basic tenet with non-violence and they have preached the principle of love, 
tolerance, goodwill and peace. 
In Indian religions the concept of non-violence (ahimsa) has played a 
pivotal role throughout its civilizational march. The word 'ahimsa' 
expresses an ancient Hinduism, Buddhism and Jainism precept. T.W. Rhys 
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Davids says that ahimsa doctrine is part of a tradition based on very ancient 
belief whether inside or outside the ranks of Brahmans. The ancient 
principle of ahimsa has had a profound impact on Indian thought and 
civilization over the millennia, and it continues to influence the world today. 
We must move to consider the concept of non-violence in the prime Indian 
Holy Scriptures. 
(A) Concept of Non-Violence in the Holy Indian Scriptures: 
a) Non-Violence in Vedas: 
The principle of non-violence or ahimsa was little known or respected 
during the Vedic period. In the Vedic period of early Hinduism (1500 B.C.-
500 B.C.) ritual sacrifice of animals and the subsequent consumption of its 
meat was a pre-dominant custom. Sacrifice of animals during this period 
was in-fact an essential part of their religion. This sacrifice of animal was a 
moral duty and a means of redemption. As Manu states that, sacrifices leads 
to a 'twice-born' as well as the slaughtered animal to the highest position.^ 
Unto Tathinen's 'Ahimsa'' points out that in Vedic literature there is more 
reference to 'Himsa' than to 'Ahimsa' and that 'Himsa' is used mainly in 
prayers to God to protect them from violence caused by demons, wild 
animals or naturals calamities.'° The term 'ahimsa' appeared for the first 
time in the 'Taittiriya-Samhita' of the 'Black Yajurveda' TS 5.2.8.7 where it 
refers to non-injury to the sacrificer himself" It occurs several times in 
'Satapatha-Brahmana'' in the sense of non-injury without a moral 
connotation. Satapatha-Brahmana states: 
Now, when he performs the animals offering he 
thereby redeems himself... And this, indeed, to wit, 
flesh, is the best kind of food: he thus becomes an 
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eater of the best kind of food. Let not a year passes by 
for him without his offering. 
In the Vedic conception ahimsa is not applicable to enemies in war, to 
wicked people, offending beast and animals to be sacrificed or to be killed 
for one's livelihood. Latter on the concept of non-violence developed 
especially as a reaction to the unrestrained killing of animals during the 
Vedic period. The concept widened its scope and implication and became 
the vital force by sixth century B.C. 
b) Non-violence in Upanishads: 
In the Upanishads, the concept ahimsa is in its nascent stage. T.W. 
Rhys Davids states that, the doctrine of ahimsa: 
"...first finds expression in the mystical passage in the 
Chhandogya Upanishads 3.17 where five ethical 
qualities one being ahimsa are said to be equivalent to 
a part of sacrifice of which the whole life of man is 
made an epitome."''* 
Therefore, ahimsa is one of the five essential virtues listed in this 
Upanishad the others being tapas (penance), danam (alms), arjavam 
(honesty), and satyavachanam (truthfulness). It furthers states that one who 
practices ahimsa towards all 'living beings' (sarva-bhuta) except at holy 
places escapes reincarnation. This indicates that the sacrifice of animals, 
however at holy places (tirtha) was not considered as violence. The 
'Chhandogya Upanishads' also mentions, 'Thou Art thee''^ which teaches 
ahimsa even towards sub-human beings. 
c) Non-violence in Ramayana: 
The Ramayana, the great Indian epic further cultivates the concept of 
non-violence. It holds that punishing one who is liable for it is not violence. 
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since violence done for the betterment of society and others is not violence 
rather non-violence. 
Gandhi considers that the Ramayana is an allegory, which represents 
the war inside the human mind between good and evil. Gandhi wrote: 
The Mahabahrata and the Ramayana ... are 
undoubtedly allegories as the internal evidence 
shows.... Each epic describes the eternal duel that goes 
on between the forces of darimess and of light.' 
He has symbolically represented the two figures-Rama and Ravana-
which are signifying 'good' and 'evil' respectively. He considers Rama to be 
an allegorical abstraction representing good and non-violence, while Ravana 
represents evil. The duel between Rama and Ravana is therefore an eternal 
conflict between the forces of good and evil. Thus, Tulsi's Ramayana further 
elaborates the concept of non-violence in the character of Rama. 
d) Non-violence in the Mahabharata: 
Mahabharata on one hand considers ahimsa as the highest duty and 
on the other; it not only permits 'himsa' against an evil doer but also 
considers it as a duty for the kshatriyas. This means that in Mahabharata 
'violence to an evil-doer' is bracketed under non-violence. Though this epic 
is full of violence its moral is that war does good to nobody and always ends 
up in death and destruction. It tells us about the futility of war. Gandhi too 
propounds similar belief: 
It is well-known that I have never look upon the 
Mahabharata as a mere record of earthly warfare. In 
the garb of epics, the poet has described the eternal 
warfare within the individual as well as society, 
between truth and untruth, violence and non-violence, 
right and wrong. Looking at the epic even 
superficially, one can understand how the great Vyasa 
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has demonstrated that in his war the victor was no 
better off than the vanquished. Out of the concourse of 
warriors, only seven remained to tell the tale.... The 
author has shown clearly to that in armed warfare the 
contending parties are certain to stoop to meanness and 
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trickery. 
This great epic ends with the glorification of non-violence with 
Bhishma telling Yudhisthira, ""Ahimsa is the highest religion. It is again the 
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highest penance. It is also the highest truth from which all duty proceeds." 
In 'Shantiparva', Kapila states kindliness, forgiveness, peacefulness, 
ahimsa, truth, straightforwardness, absence of pride, modesty, forbearance, 
and tolerance as the means to attain Brahmana.' Thus, ahimsa is 
incorporated among the ten ways to become Brahmana. According to 
Gandhi, like Ramayana, the Mahabharata too is an allegory. He maintains: 
That Mahabharata depicts for all the time the eternal 
struggle that goes on daily between the forces of good 
and evil in the human breast and in which though good 
is ever victorious evil does put up a brave show and 
baffles even the keenest conscience. It shows also the 
only way to right action. 
Thus, the Mahabharata though is mainly concerned with the topic of 
war, is a veritable treasure house for the seekers of ahimsa. It advocated non-
violence as the highest virtue, the quality of the God and established non-
violence about thousand of years ago from where it developed in its present 
form. 
e) Non-violence in Bhagavad-Gita: 
The Bhagavad-Gita or simply the Gita is a sermon given by the Lord 
Krishna to Arjuna on the battlefield of Kurukshetra. It is the song of the Lord 
and is a part of the Mahabharata. In chronological sequence, the Gita comes 
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after the Veda, the Upanishad, and the Ramayana and it contains all their 
philosophies and ethics. 
Non-violence holds a pre-eminent place in the teachings of the 
Bhagavad Gita. Central to the teaching of the Gita is the concept of 'Anasakta 
karmoyoga\ which is a way to self-realization. According to Gandhi: 
Anasakti (selfless) transcends Ahimsa. He who would 
be anasakta (selfless) has necessarily to practice non-
violence in order to attain the state of selflessness. 
Ahimsa is, therefore, a necessary preliminary, it is 
included in Anasakti, it does not go beyond it. 
The Anasakta is, therefore one who is selfless and to attain this state 
of selflessness one has to practice non-violence. The votary of non-violence 
in Gita is called 'Sthitaprajna or Trigunatita\ The Gita portrays 
'Sthitaprajna' as one who is an apostle of Non-violence and is free from 
worldly attractions. This concept of Sthitaprajna from the Gita was taken up 
by Gandhi and he referred it as a Satyagrahi. In the character of 
'Niskamkarma Yogi' the Gita shows a true non-violence resister. 
In the Gita, Krishna convinces Arjuna to go on battle with his own 
kinsmen but this does not mean that this holy book preaches violence. Gita 
speaks about a non-violent being in following words: 
A person of perfect mental equilibrium risen above 
violence, a true practitioner of Non-violence, can or 
Omake violence for good of all without the least 
attachment, can be Non-violent even while killing.^ ^ 
Thus, here the idea is that killing or harming somebody with a sense 
of duty and without bearing, least malice against the opponent involves no 
violence. Gandhi defends Gita: 
"... to say that the Gita teaches violence or justifies 
war, because advice to kill was given on a particular 
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occasion, is as wrong as to say that himsa is the law of 
life."^ ^ 
In the sixteenth chapter of Gita, Krishna tells Arjuna about non-
violence. He asks Arjuna never to hurt, harm, or give injury to any living 
being human or sub-human in any situation whether of anger or 
inconsistency. '^^  Thus, the Gita teaches one to remain non-violent not only in 
ones action but also in thoughts and words. The Gita also gives an ideal 
definition of a man of ahimsa who may practice: 
Non-violence in thoughts, words and deeds, 
truthfulness and geniality of speech, absence of anger 
even on provocation, renunciation of the idea of doer-
ship in action, tranquility of mind, refraining from 
malicious gossip, kindness to all creatures, absence of 
attachment to the objects of senses even during their 
contact with senses, mildness, sense of shame in doing 
things not sanctioned by the scriptures or usage, 
abstaining from idle pursuits, sublimity, forgiveness, 
fortitude, eternal purity, absence of malice, absence of 
feeling of self importance.... 
Thus, the Bhagavad Gita in its broad and deep sense teaches and 
preaches ahimsa (non-violence) and approves of all such actions that are 
performed under its ethical system which fundamentally anchor upon 
goodness, peace, goodwill and non-violence. 
B) Concept of Non-Violence in Indian Schools of thought: 
a) Non-Violence in Jainism: 
Jainism is the first religion in the world to include the principles of 
ahimsa as part of its teachings. Jaina philosophy or the 'Arhat-Darshan' is a 
chief propagator of Non-violence. In fact, ahimsa is the cardinal percept in 
the Jaina Philosophy. Jainism defines ahimsa, if one avoids the killing of 
human beings, birds and animals, and plants even in pramad, such kind of 
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vow is called real ahimsa. In Jainism, Jnana (knowledge of reality as it is), 
'Sraddha' (faith in teachings of Jainas), and 'Caritra' (cessation from doing 
all that is evil) are the three jewels that lead one to salvation. This Caritra 
i.e. right conduct consists of five vows, of which ahimsa is the first with 
Satya, Asteya, Brahmachraya, and Aparigraha beings its secondary 
corollaries. Thus, Jainism believes that non-violence leads one to salvation: 
Ahimsa is the best medicine for the suffering arising 
from the disease of the world-whirling. It is the 
benefactor of all beings, similar to a good mother. 
Non-violence is the canal of nectar in the whole world-
desert.^ ^ 
The Jainas have five rules called 'samitis' to observe ahimsa. The 
'Samitis' includes careful movement, careful speech, careful eating, careful 
placing, and removing and careful evacuation. These acts of carefulness 
refer mainly to the non-killing of any existing beings and to vocal non-
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violence. Thus, we find that Jainism teaches one to observe ahimsa both in 
physical and vocal terms. 
Jainism mentions some kinds of himsa namely 'samkalpi himsa' or 
intentional injury and 'arambhi himsa\ Arambhi himsa is sub-divided into 
three categories: (a) 'Udyami himsa'; that is one committed during the 
implementation of ones profession as in industry, art, trade etc. (b) ' Virodhi 
himsa' i.e. one committed in self-defense against thieves, enemies and all 
those who intentionally kill or injure human-beings or other non-human 
living beings which do not cause any trouble to humankind, (c) 'Grha-
arambhi himsa' i.e. one which becomes inevitable in the performance of the 
household duties such as cooking food, the construction of buildings, wells, 
gardens, the maintenance of cattle etc. Modem interpreters of Jainism 
believe that, 'samkalpinik himsa' may be avoided while the others may be 
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permissible under certain situations.^° Thus, in Jainism like Hinduism, 
violence may be justified only in self-defense and in other permissible 
professions of a soldier, agriculture, trade etc. 
The followers of Jainism make considerable efforts to avoid injuring 
plants in everyday life and killing of animals for food is strictly prohibited. 
They go out on the extreme side not to hurt even small insects and other 
minute animals. They observe that injury caused by carelessness is as severe 
as one done deliberately. According to Jainism, this world is full of 
embodied souls experiencing pain and all kind of activities involves 
violence. So it insists that the follower of Jainism should engage in the 
fewest possible worldly activities to escape being a part of violence. Jain 
scripture ' Uttaradhayayana sutra' states that: 
The essence of the wisdom of a wise man lies in this 
that he hurts no creature: to be equal-minded to all 
creatures and regard them as one's own self is ahimsa. 
Leam this noble truth. 
The understanding and implementation of ahimsa in Jainism therefore 
is more radical, scrupulous, and comprehensive than in any other religion. 
b) Non-Violence in Buddhism: 
In the study of ahimsa the life and teachings of Gautama Buddha 
takes the foremost place. Now Buddhism has become a forceful system to 
advocate human suffering and its resolutions. The concept of ahimsa though 
existed prior to the birth of this philanthropist and religious leader; it could 
not make an everlasting impression as it did now. The birth of Gautama 
Buddha was at a crucial point in the Indian history. The society was 
suffering from the rigid caste system, which bestowed rights and privileges 
to the Aryans and caused sufferings to the rest. The common man was 
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suffering under this oppressive social order. The emancipator, Gautama 
Buddha emerged at this ripe time and he preached ahimsa as a way to 
communal harmony and social progress. He knew that a society or in the 
words of Kant 'a Kingdom of Ends' that is based on caste system could 
never rest in peace but would be always in strife and struggle. He therefore, 
preached of a society based on equality of individual and which is also, built 
on the basis of peace and non-violence as well. 
According to Buddhism, life should be governed by the five principles 
or 'PanchsheeV namely not to kill, not to steal, not to tell lies, not to commit 
adultery, and not to use intoxicants. This Panchsheel is the cardinal precept 
of Buddhist's ahimsa. The Buddhist doctrine of non-violence is more 
practicable as it is free from extremes. Therefore, the path of the Buddha is 
accordingly called the 'Middle Path' and in Islam it has also been 
recommended for the Muslim Ummah that it is a community of 'Middle 
Wayfare'. The basic tenet of the doctrine of Middle Path (avoidance of 
extremes) also emphasizes ahimsa. The tenet includes non-violence, non-
hatred, friendliness to all, renunciation, continence and the ideal or reaching 
nirvana i.e., freedom from the cycle of birth. The two basic teachings of 
Buddhism namely 'avera' or non-hatred and 'karuna' or compassion too 
leads to non-violence. T.W. Rhys Davids refers to the eight-fold path of 
Budhism as 'the very essence of Buddhism' and this noble eight-fold path is 
essentially non-violent.^ "^ Ahimsa also finds its place in the ten precepts for 
or 
the called 'Sikha PadanV. Thus, ahimsa is a widely mention term in the 
teachings of Buddhism. As T. W. Rhys Davids rightly brings out: 
It (non-killing) occurs twice in the eight-fold path, first 
under right aspiration, and again under right 
conduct.... It is the first in the Ten precepts for the 
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Order, and therefore of the five rules of conduct for 
laymen (Panchsilani). 
Buddhism considers life to be a sacred one and therefore renounces 
violence. Buddha exhorts, "Just as a mother as long as she lives cares for her 
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only child, so should man feel an all-embracing love to all living beings." 
Buddha believes that violence can lead only to violence, "Never in this 
world hatred ceases by hatred, hatred ceases by love." He tried to cultivate 
peaceful atmosphere and love even for the enemy. His doctrine of ahimsa 
emphasizes to return love for hatred and to avoid all kinds of violence. He 
urges for compassion for all life forms. Buddha sought to remove all evils 
from man and considered that violence too is an evil which destroys the best 
qualities of a human individual. He believed that hatred, enmity, anger and 
envy ultimately lead one to violence, and therefore, should be avoided up to 
best of one's efforts. About violence, Buddha writes: 
If a man by causing pain to others, wishes to obtain 
pleasure for himself, he, entangled in the bonds of 
selfishness will never be free from hatred.^ ^ 
Thus, in Buddhism, non-violence is more at the mental level and 
several Buddhist scriptures point out at vocal non-violence. It asks the 
followers to remain affectionate and pleasing even in their speech. 
Buddha preached every one to follow ahimsa. He said, "Lead others, 
not by violence, but righteousness and equity."""^  According to Dhammapada 
Buddha pointed out that one who carries on his tasks with violence is neither 
righteous nor religious. He said that he who has truth, virtue, non-violence, 
restraint, and control and is free from impurity is a wise man and can be 
called an elder." '^ The entire life of Buddha is ftill of ahimsa and his 
teachings easily get imbibed among the people. 
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(C) Concept of Non-Violence in Indian Rulers and Thinkers 
a) Non- Violence in Ashoka 's Period: 
The precept of Buddhism got a universal recognition and worldwide 
sympathy under the pious patronage of Emperor Asoka. Asoka (304-232 
BC) the grand son of Chandragupta Maurya was highly influenced by the 
teachings of Buddhism. In the early years of his rule, this Mauryan emperor 
was cruel and despotic in his behaviour. The fateful 'Kalinga war' marked a 
metamorphosis in his life. Though Asoka conquered Kalinga the blood shed, 
slaughter and sufferings his conquest brought made an everlasting 
impression on him. This campaign made him realize the futility of war and 
the full extent of sufferings it causes. Thus, at this golden point of his life he 
turned away from war and embraced the teachings of Buddhism. In his 
'Rock Edict 13', he says that his only military conquest was that of Kalinga. 
After this conquest, he used the word 'Dharma Vijaya' for sheer military 
conquest. In this Edict, he says, "Directly after the conquest of Kalingas, the 
Beloved of the gods became keen in the pursuit of Dharma, and inculcation 
of Dharma.'" Asoka got his principles of policy and morality inscribed on 
rocks and pillars and here ahimsa forms the subject of the first, second, and 
fourth of his Rock Edicts."^ ^ 
Ashoka's 'dharma'' (religion) or 'dhamma' (system) is basically a 
'law of piety'. His 'Dharma Vijaya' or conquest of love is a means to 
convert the opponent with love without the use of force or deception. This 
Dharmia was wholly secular and essentially a frame work of ethical 
principles and practical philosophy. As Mookerji explains, ''Dharma is 
described in a nutshell as the right attitude towards all"."^ ^ 
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Ahimsa or non-violence has been declared as the highest good in 
Ashoka's Dhamma. The principles of his Dhamma include Satyam or Truth, 
'Avihisabutanam' or Non-violence and 'Samyan' or Self- control.'*^ He 
insists on the recognition of the importance of all life forms and prohibits the 
slaying of men and animals in war or sacrifice. He ruled out that husk should 
not be burnt as it involves the killing of many living creatures and 
accordingly, he prohibited the burning of forests as it may harm or injure 
living creatures."*^ In the conformity with his teachings on killing, he 
mentions in one of his Edicts: 
Formerly in the kitchen of his majesty king 
'Priyadarsin' each day many thousands of living 
creatures were slain to make curries. At present 
moment when this pious edict is being written, only 
these three living creatures, namely two peacocks and 
one deer, are killed daily, and the deer not invariably. 
Even these creatures shall not be slaughtered in 
future.^ ^ 
Ashoka also followed ahimsa in matters of governance both within 
and outside his state. He considered that the king should pardon anyone who 
had done wrong and one who was sentenced to death should be granted a 
period of grace of three days."^ ^ Asoka abhorred war in all its form and 
followed the principle of non-violence in matters of international affairs too. 
He therefore dispatched 'peace-missions' to various lands to sort out 
differences. In his utterances, he emphasized the spirit of tolerance, peace 
and compromise, which go along with ahimsa. Thus, Asoka extended the 
domain of his ahimsa principle from human beings to animals and from his 
own masses to foreign people. 
A unique distinction indeed lies in the use of his ahimsa doctrine. He 
was in fact the first person to apply non-violence actively to politics and 
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interstcital relations. Thus, Asoka is rightly considered and referred to as, 
'humanities first teacher of universal religion'^' emerged from Indian soil. 
b) Raja Ram Mohan Roy: 
Raja Ram Mohan Roy (1772-1833), was a social reformer and the 
pioneer of Bengal Renaissance. He had a secular outlook especially owing to 
his wide reading of Islamic metaphysics and sociology, Indian scriptures in 
Sanskrit and study of Lamaist Buddhism of Tibet. He inculcated the best of all 
and tried to remove the evil practices present in the same. His character was 
marked by reason and rationality which gave him a liberal religious outlook. 
His efforts of social reforms and emancipation of women became 
fruitfiil and sati got abolished in 1829. Among his near contacts were people 
like Bentham and Lord Brougham, the latter being specifically opposed to 
slaver^/. Bentham called Roy 'as a collaborator in the service of humanity.'^^ 
Raja Ram Mohan Roy was a great philanthropist, universalistic and 
humanist who truly believed in the notions of co-operation, tolerance, justice 
sympathy, reason and brotherhood. He state: 
Man did not appear on the earth out of nowhere. He 
rose out of the background of the physical universe, 
through the long process of biological evolution. The 
umbilical cord was never broken. Man with his mind, 
intelligence, will remain an integral part of the 
physical universe. The latter is a cosmos-a-law-
govemed system. Therefore, man's being, his emotion, 
will, ideas, are also determined; man is essential 
rational. The reason in man is an echo of the harmony 
of the universe. Morality must be referred back to 
man's innate rationality....The innate rationality of 
man is the only guarantee of a harmonious order, 
which will also be a moral order... .^"^  
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He considered the entire human race to be a single family with different 
nations and tribes its offshoots. He vehemently supported the doctrine of 
universal sympathy and advocated for tolerance and love for mankind. Thus 
his entire teachings and philosophy, his services to humanity, his striving for 
the freedom of women and the poor, his notions of love and tolerance makes 
him one of the forerunner of non-violence.\ 
c) Rabindra Nath Tagore: 
Rabindra Nath Tagore (1861-1941) was another great Indian visionary. 
He was a poet-philosopher, a internationalist, a humanist and educationalist 
who bases his philosophy and thought on 'personal realization.'^^ For Tagore, 
the 'ultimate human destiny is the realization of the universe in the individual' 
and for this one needs to go beyond his selfish egoistic narrow existence and 
try to know the universal.^^ In other words one needs to develop vision or 
enlarge one's consciousness to arrive at an understanding of one's existence. 
Tagore makes the use of terms self or soul consciousness to explain his ideas. 
Tagore emphasizes that to achieve this consciousness of self one need 
neither the use of logic nor knowledge but rather love. Love becomes a source 
of joy because through love one begins to identify oneself with the object of 
one's love. This implies that ideal love is perfect joy. Love does not mean 
gratification of one's ownself nor its goal is any selfish motive but love is the 
end in itself This concept of love becomes clear from his saying, "For love 
the questions 'how', 'why', 'what for' etc do not exist. Love is its own reason, 
Its own goal, and is its own responsibility." It implies that love incorporates 
with it the values of self detachment and self-sacrifice. Tagore states that one 
begins this process by having sympathy towards others. 
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Tagore's love for non-violence also forms one of the central concepts of 
his thoughts and his novel, 'The Home and the World' which best illustrates it. 
In the novel the central character portrays the doctrine of non-violence.^^ 
Tagore abhorred imperialism and admonished it considering imperialism and 
violence to be the two sides of the same coin that is inseparable from each 
other. He is noted of saying in an interview to Izvestia, Russian newspaper 
that, "Violence begets violence and blind stupidity. Freedom of mind is 
needed for the reception of truth; terror hopelessly kills it."^ *^  
Tagore was in fact, a true humanist and his heart was full of feelings for 
the interests of humankind. As a humanist he always advocated for values of 
love, brotherhood, cooperation and human dignity. He was critical of the 
feelings of nationalism and pointed towards its drawbacks. Mohammad Iqbal 
also hold a the same view point when he says that nationalism brings 
sectarianism and divides human beings on the basis of politics, religion, faith 
and other caste-linguistic terms.^ ^ According to Tagore, nationalism also leads 
to terrorist activities and was anti-human: 
India has never had a real sense of nationalism. Even 
though from childhood I had been taught that idolatry 
of the Nation is almost better than reverence for God 
and humanity, I believe I have outgrown that teaching, 
and it is my conviction that my country men will truly 
gain their India by fighting against the education 
which teaches them that a country is greater than the 
ideals ofhumanity.^ ^ 
Another dimension was added to this concept with the influence of Raja 
Ram Mohan Roy and his Brahma Samaj and Tagore began to promote the 
cause of world humanism. This humanism transcends all boundaries of ethics, 
culture, religion and linguistic distinctions. He was an advocate of an inter-
civilization alliance and a merging together of East and West. His ideas of 
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love, peace, harmony, unity, humanism were such that they have relevance 
still today and will bear the same in the future in a world marked by violence 
and terrorism. 
d) Rajendra Prasad: 
Rajendra Prasad (1884-1963) a scholar and a humanist was one of the 
greatest followers of Mahatma Gandhi and his teachings of non-violence. He 
considered that in the roots Indian culture lays the values of the spirit of 
tolerance and mutual reconciliation and understanding, which have been 
responsible for the stability and continuity of Indian civilization. Non-violence 
according to him, is the essence of Indian culture and Indian philosophy has 
always stressed on shaping people's life in such a way that the life of others 
become pleasant. He advocated that independence has brought with it a lot 
responsibility and therefore, advocated to people of different caste, creed, 
region and religion to live together with fellow feeling and not to indulge any 
kind of transgression or in violence. As a great humanist and 'a man of 
conscience', he opposed wide hoarding of nuclear weapons in the world. 
Being so sensitive a person, he could foresee the death and destruction the 
nuclear weapons were capable of and therefore tried to build a strong public 
opinion against its use.^ "* He was not all in favour of any individual or group 
which violates human rights or creates problems for human race. 
He was a vehement supporter of a classless society so that the 
exploitation of the poor could be controlled and preached non-violence as 
away to attain such a society. He firmly believed that a society which achieves 
its freedom, equality and justice, through non-violence can easily give up 
violence of class struggle. 
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1.2) NON-VIOLENCE IN CHRISTIANITY 
A) Non-Violence in Holy Christian Scriptures 
The teachings of Christianity hold an eminent and predominant place 
in the history of pacifism and non-violence. The Prophet of this religion, 
Jesus Christ was himself called the 'Prince of Peace'. There are ample of 
evidences in the utterance of Christ, in his actions and in the manner of his 
crucifixion, which shows the non-violence as the essence of Christian 
religion. The Sermon on the Mount especially symbolizes the non-violent 
teachings of the religion. The Sermon reads as follows: 
Ye have heard that it hath been said, an eye for an eye 
and a tooth for a tooth; 
"But I say unto you, that you resist not evil; but 
whosoever shall smite thee on the right cheek, turn to 
him the other also." 
"And if any man will sue thee at the law, and take 
away thy coat, let him have thy cloak also." 
"And whosoever shall compel thee to go a mile, go 
with him twain."^ ^ 
This Sermon on the Mount had a great influence on Gandhi. 
Accordingly, he mentions it in his autobiography: 
But the New Testament produced a different 
impression, especially the Sermon on the Mount which 
went straight to my heart. I compare it with the 'Gita\ 
The verses, 'But I say unto you, that ye resist not evil: 
but whosoever shall smite thee on thy right cheek, turn 
to him the other also. And if any man take away thy 
coat let him have thy cloak too' delighted me beyond 
measure.... 
Jesus believed in universal brotherhood and fatherhood of God. He 
propagated a sense of non-violence and ruled out any kind of violence. The 
very verses, 'Love your enemies', and 'Do good to them that hate you' 
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further signifies his concept of universal love and brotherhood for all. His 
saying, 'Resist not him that is evil', 'Resist not evil' and 'Do not resist evil 
by violence', shows his firm faith in non-violent resistance. According to 
Christ the two commandments of Old Testament namely, "Thou shalt love 
thy God" and "Thou shalt love thy neighbour as thyself holds a key 
significance. He further added to it and said: "Ye have heard that it hath 
been said. Thou shalt love thy neighbour, and hate thine enemy," but, on the 
contrary, Jesus Christ instructs: 
But I say unto you, love your enemies, bless them that 
curse you, do good to them that hate you, and pray for 
them which despitefully use you and persecute you; 
That you may be the children of your Father that is in 
Heaven; for he maketh his sun to rise on the Evil and 
the good and sendeth rain on the just and the unjust.^ ^ 
Thus, Jesus Christ in his teachings emphasis on the virtue of 
forbearance and to spread love in all directions be it one's friend or fiend. He 
believed in the power of suffering for truth and of gaining victory through 
non-violent means. He emphasized that suffering is a means to convert 
hatred into love. Jesus Christ exercised his teachings in his own life and in 
manner of his death. At the time of his crucifixion, he prayed to God for the 
forgiveness and well-being of his persecutors. He said, "Father, forgive 
them, for they know not what they do." 
These verses which Jesus Christ uttered at the time of his death, 
speaks that he never believed in curbing violence by counter violence but 
rather believed in tolerance, love and non-violent means. However, most of 
the followers of Jesus Christ generally seldom take care of his pious 
teachings and are indulging in various inhuman activities and are creating 
problems for the human kind. The same is true for the followers of other 
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religions like Hinduism, Islam, Judaism and others who have completely 
tumped a blind eye to the teachings of peace and non-violence present in their 
religion. 
Gandhi considered 'cross' to be a symbol of law of suffering. He 
rightly speaks about Jesus, 'The love that Jesus taught and practiced was not 
a mere personal virtue, but it was essentially a social virtue'.^' Thus, 
Christianity overall is a religion of love, compassion, brotherhood, and 
mercy towards all animate objects of nature and is essentially a religion that 
symbolizes non-violence. 
B) Non-Violence in Western Thought 
a) Henry David Thoreau: 
Henry David Thoreau (1817-1862) was an American thinker and 
anarchist of the nineteenth century. He coined the term 'Civil Disobedience' 
and v/rote several pamphlets on the subject. He applied this technique for the 
non-payment of taxes to free America from slavery and used the term for the 
first time in 1849 in his speeches. His idea of 'Civil Disobedience' is that 
there should be maximum cooperation amongst people and institutions when 
they promote good and non-cooperation when they lead to evil. He believed 
in the law of conscience and in men's will to do good. He held that it is 
men's duty to correct the government when it breaks laws or does anything 
wrong and violate human rights. His essay 'Duty of Civil Disobedience'' 
greatly influenced Gandhi, though Thoreau's idea and technique of civil -
disobedience was markedly different from Gandhi's. Gandhi's 'civil 
resistance' was a passive one while Thoreau justified both active (violent) 
and passive resistance. Gandhi acknowledges the Thoreavian influence on 
him in his letter to Roosevelt written on July 1, 1942, "I have profited 
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greatly by the writing of Thoreau and Emerson." The contribution of 
Thoreau was rightly penned down by Haridas T. Majumdar in following 
words: 
Thoreau's teachings are today the main spring of 
Indian Non-violent Revolution. Henry David Thoreau 
is known to the American people as the author of the 
Walden. To Gandhi and India he is known primarily as 
the author of the immortal essay on Civil 
Disobedience. America, through Washington and 
Lincoln, and especially through Thoreau, may be held 
responsible for the motif of the present of non-violent 
revolution in India. Gandhi is today giving back to 
America what he received from her by way of 
Thoreau. The American people can best show their 
esteem for Gandhi by enshrining Thoreau in their 
hearts.^ '^  
b) John Ruskin: 
John Ruskin (1819-1900) was an artist, critic, essayist and a writer on 
ethics, sociology and political economy. He struggled to bring equality, 
justice and goodness for the entire human race. He desired that the rich 
people should abstain from luxuries of their life so that the poor can have 
something to lead their life. He was hopeful of removing the hardship of 
people caused by inequality by appealing to the human conscience. His book 
'Unto This Lasf gives a theory of political economy, which was very 
different from the already established theories. He writes: 
A laborer serves his country with his spade, just as a 
man in the middle ranks of life serves it with sword, 
pen or lancet. If the service be less, and, therefore, the 
wages during health less, then the reward when health 
is broken may be less, but not less honorable: and it 
ought to be quite as natural and straight forward a 
matter for a laborer to take his pension from his parish, 
because he has deserved well of his parish, as for a 
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man in higher rank, to take his pension from his 
country, because he has deserved well of his country.^ '* 
This means that he considered no work inferior to other and that the 
good of the individual contain in the good of all. Mohammad Iqbal and Jean 
Paul Sartre share similar views when they say that the good of individual lies 
in the good of society . According to Jean Paul Sartre: 
Subjectivism means, on the one hand, the freedom of 
the individual subject and, on the other hand, that man 
cannot pass beyond human subjectivity. It is the latter 
which is the deeper meaning of existentialism. When 
we say man chooses himself, we mean that everyone 
of us must choose himself; but by that we mean in 
choosing for himself he chooses for 'all man'. 
John Ruskin included the need of affection which one man owes to 
another injustice. He writes: 
All right relations between master and operative, and 
all their best interests, ultimately depend on these.^ ^ 
His teachings and writings made a deep imprint on Gandhi and he 
translated them in Gujarati entitling 'Sarvodaya' meaning 'the welfare for 
all'. About Ruskin's work Gandhi writes: 
The book was impossible to lay aside, once I had 
begun it. It gripped me.... I could not get any sleep 
that night. I determined to change my life in 
accordance with the ideals of the book. 
c) Leo Tolstoy: 
Leo Tolstoy (1828-1900) gave the doctrine of universal love and of 
non-resistance. His works, 'War and Peace', 'The Kingdom of God is Within 
You\ 'Resurrection', and 'Christianity and Patriotism'' gave him immense 
popularity and success. One of his greatest contributions to the world history 
is his systematic development of the concept of non-violence where love is 
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the basic element to his principle of non-violence, which as Aylmer Maude 
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points out, are identical. His philosophy called 'Christian anarchism' 
which is an adaptation of 'Sermon of the Mount' is a way to solve modern 
socio-political problems. His concept of non-violence is rooted in the fact it 
is a crime to impose ones will on another or to use force of any kind. He 
noticed that there is a wide disparity between Christ's teachings and the 
actions of his followers. He believed that God could rule the world if man 
lived in peace with one another, remained pure and renounced no national 
distinction. This shows Tolstoy's firm faith in peace, goodwill and non-
violence. He believed in a state free from violence, injustice, hatred, 
inequality and exploitation and gave this doctrine of Non-possession and 
Bread labor. Tolstoy derived the concept of 'bread labor' expressed by the 
Russian writer and philosopher T.F. Bondareff who stated, "If a man work 
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not, neither shall he eat." 
Again, Tolstoy firmly believed that, "To be good and lead a good life 
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means to give to others more than one takes for them." In his famous book 
'War and Peace', he shows how violence causes degeneration of man's 
morals. His immense faith in non-violence comes out by his opposition to 
use of force in any situation. In all critical situ situations he preached that 
man should stand firmly against evil forces and face them with courageous 
spirit. He says: 
The Christian man must suffer and swallow every 
injustice.... He must never use force to oppose force, 
because his own violence would be recognizing force 
and the principle of evil as permissible. 
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He was opposed to any form of violence and his work, 'Three 
Parables' asserts that, "... evil must not be driven out with evil, that all 
resistance by violence merely increases the evil." 
His works greatly influenced Gandhi and in one of his letters to 
Tolstoy, he refers himself to be his 'humble servant'. Tolstoy is truly 
eulogized by Gandhi in following words: 
When I was passing through a severe crisis of 
skepticism and doubt that I came across his book. The 
Kingdom of God is within You and was deeply 
impressed by it. I was at that time a believer in 
violence. Its reading cured me of my skepticism and 
made me a firm believer in Ahimsa (non-violence). 
What has appealed to me most in Tolstoy's life is that 
he practiced what he preached and reckoned no cost 
greater in his pursuit of truth. 
Thus, it is concluded that Leo Tolstoy strongly believed in humanism 
and spiritualism and vehemently taught and preached non-violence, 
tolerance, freedom and non-violence. He believed that the entire progress of 
human-kind is solely based on doing good, exercising non-violence and 
loving and serving human-beings as a whole. 
1.3) NON-VIOLENCE IN ISLAM 
The rise of Islam opened a new era of truth and non-violence in the 
world history. Etymologically the word 'Islam' refers to 'peace', 'safety', 
'goodwill' and 'salvation'. The root word from where the word 'Islam' has 
its origin is 'Salam' which means peace, establishing peace, peace with the 
creator and peace with the entire creation of the Almighty. 
Islam is a religion that is based on the basic pillar of 'Tawhid' that is 
there is no other God except Allah. This has been propagated and spread by 
innumerable messengers sent by God beginning from Adam to Prophet 
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Mohammad (S), who came with the call of submission to Allah. Islam 
reached its completion with the coming of the last messenger of God, 
Prophet Mohammad (S) who was bom in 570 A.D. in the country of 
Arabia. Islam, like previous forms of religion too, is based on the 
principles of love, justice and brotherhood. It preaches the doctrine of 
brotherhood irrespective of ones race, color, creed or geographical division. 
It teaches its followers to solve problems in a peaceful manner. This is 
because it believes that peace is the best means to sort out conflicts as it 
causes neither social disturbance nor leads to any loss of life or property. 
The respect, dignity and service to human-beings become the prime aims of 
Islam. Its world-view and value system lay much stress on love and non-
violence as the religion (Islam) stands for peace and goodwill. 
A) The Qur'anic Concept of Non-violence: 
The teachings of Islam are based on the Holy Qur'an and the Sunnah 
of the Prophet. Although the Qur'an permits war against oppression, 
injustice, tyranny and inhuman activities, but this war, overall in the way of 
God (jihad) should be fought without any malice or aggression. The Qur'an 
teaches the way one should lead one's life. It provides the guidelines to be 
followed by the followers for their betterment. On right conduct it says: 
0 Mankind! Lo, we have created you male and female, 
and have made you nations and tribes that ye may 
know one another. Lo! The noblest of you, in the sight 
of Allah, is that of the best conduct. Lo! Allah is 
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Knowmg, Aware. 
It out rightly tells what is right and what is wrong and orders the 
followers to tread on the right path lest they will have to face the wrath of 
God on the doomsday. This becomes quite obvious from the following verse 
of the Qur'an: 
39 
O you, who believe, stand firmly for justice, as witness 
for God, if it means testifying against yourselves, or 
your parents, or your kin, and whether it is against the 
rich or poor, for God prevails upon all. Follow not the 
lusts of your hearts, lest you serve, and if you distort 
justice or decline to do justice, verily God knows what 
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you do. 
This Holy Book gives immense importance to patience and promises 
grand rewards to those who practice 'tolerance' and 'patience'. This 
'patience' is considered as one of the highest virtues in Islam. The word 
'patience' here refers to the notion of 'non-violence' and 'tolerance' forms 
the basis of peace. The Qur'an prefers non-violence to violence and 
considers it a better technique of conquering evil as compared to violence. 
War has been oft mentioned in the Qur'an as something ' evil', 'negation of 
peace', ' disliked thing' etc.^ ^ In the Qur'an it is stated that Allah abhors 
things like fasad which means any action which leads to chaos or disruption 
in the social system and may lead of loss of life and property. It teaches to 
turn aside evil by good and to practice religious tolerance.^^ 
B) Views of Prophet Mohammad on Non-Violence: 
The last messenger of Islam, Prophet Mohammad (S) himself lived a 
very simple life based on peace, love, tolerance and kindness to all. 
Prophet(S) lived a value based life and his life is considered as a 'perfect 
model'^' by the Muslims. We find passages in the Qur'an which reveals that 
he considered non-violence, a better technique of conquering evil than 
violence. Through his own way of life, he preached non-violence and truth. 
Prophet's declaration of the oneness of God (tawhid) enraged the people of 
Arab and he had to face a lot of opposition, humiliation and torture from 
them in his attempt to spread Islam. The noteworthy thing is that he never 
ever cursed anybody and rather prayed for their enlightenment so that they 
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may see what is right for them. When finally Mecca was conquered by the 
Prophet(S) he owing to his humbleness and benevolent nature easily forgave 
the people of Quraysh. He asked his people to treat both women and slaves 
with utmost respect and propriety, as they were the most suppressed lot of 
humanity at his time. Prophet Mohammad (S) was against forceful 
conversions and advocated to spread religion by preaching, following the 
supreme verdict of the Qur'an, which says "Let there be no compulsion in 
religion; the right way is in itself distinct from the wrong." 
One of the most remarkable features of Prophet Mohammad (S) has 
been the magnanimity which made him treat both his friends and foes alike. 
He showed a lot of tolerance towards the prisoners of war, non-believers, 
non-Muslims etc. Thus, he was, in fact, a Prophet of humanity and a leader 
of peace and goodwill. His life made such a great impression on people that 
Islam soon spread far and wide. The simplicity with which he lived and the 
devotion with which he served the poor and destitute sections of human-
beings deeply affected the masses. C.F. Andrews referring to the Prophet (S) 
of Islam as the role-model for Gandhi writes: 
Furthermore, following the example set by Prophet of 
Islam, Mahatma Gandhi has never for a moment 
separated the political from the spiritual or failed to 
deal directly with the social evils which stood out 
before his eyes. Thus, the Prophet's supreme, practical 
instinct as a Reformer, combined with his intense faith 
in God as the soul Creator and Director of the 
Universe, has been a constant strength and support to 
Mahatma Gandhi himself in his own struggle.^ '^  
The great suffering of the grandsons of the Prophet, Imam Hasan and 
Imam Husain and especially the tragedy of Karbala greatly influenced 
Gandhi. C.F. Andews further quotes in his book, Mahatma Gandhi's Ideas: 
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Further more, whenever Mahatama Gandhi turned 
from this pohtical aspect of the struggle, in order to 
gain strength for the great conception of suffering 
injury without retaliation, he has constantly taken the 
character of the Prophet's son-in-law Ali, and of 
Hasan and Husain, for his example.... Thus in his 
own way he has found the teaching of Prophet of 
Islam fully compatible with the principle of Ahimsa 
or Non-violence.^ ^ 
(C) Views of Imam Ali on Non-Violence: 
The other basic source, apart from the Qur'an and Hadith from where 
the followers of Islam gain enlightenment and guidance, is the Nahj al-
Balaghah of Imam Ali, the fourth Caliph of Islam. The Nahj al-Balaghah is 
a collection of sermons, letters, and sayings of Imam Ali.^ ^ A major portion 
of this collection, deals with the value of tolerance in its all applications and 
dimensions including forgiveness, justice and the like others. For Imam Ali 
tolerance was both a duty prescribed by Islamic laws and the voice of the 
inner conscience. 
In the Nahj al-Balaghah, the Imam preaches that one who conquers 
his anger is closer to God and fiarther stresses on the virtue of forgiveness. 
"Forgive when you have the power to punish... pardon in spite of 
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authority." Anger which leads to all kind of violence has been declared 
haram in the Qur'an that is has been prohibited by Allah. 
He preached that a sense of tolerance should be followed in dealing 
with public affairs as well. He gave utmost importance to human rights and 
to sanctity of life. For him the difference of view points and ideologies 
which act as a major barrier in peaceful co-existence in a society should be 
given no place in human affairs. The same call was followed by him in his 
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life aind was advocated to others. In his letters to governors, administrators 
and revenue collectors he advised them: 
Behave yourself justly with the people and act with 
endurance with regard to their needs, because you are 
the treasurers of the people, representatives of the 
community, and the ambassadors of the Imams. Do not 
cut away anyone from his needs and do not prevent 
him (securing) his requirements. For collection of 
revenue from the people do not sell their winter or 
summer clothes, nor cattle which they work nor slaves. 
Do not whip anyone for the sake of money. Do not 
touch the property of any person whether the Muslim 
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or a protected unbeliever.... 
Imam Ali again and again in his letters to Malik al-Ashtar, the then 
governor of Egypt, emphasizes the exercise of tolerance towards the enemy. 
In a letter he instructed him: 
You should know that the most conducive for the good 
idea of the ruler towards his subject is that he should 
extent good behaviour to them, lighten their hardships 
and avoid putting them to unbearable troubles. You 
should, therefore, in this way, follow a course by 
which you will have good ideas towards your subjects 
because such good ideas would relieve you of great 
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worries. 
In the light of the teachings of Prophet Mohammad (S) which holds 
that, "... the people among whom the right of the weak is not secured from 
the strong without fear would never achieve purity,"'°° Imam Ali advised 
Malik al-Ashtar to behave in a tolerant manner towards the uncivilized 
people be of the same faith or of other. He said: 
Know 0 ' Malik that I have you sent you to an area 
where their have been governments before you, both 
just as well as oppressive. People will now watch your 
dealings as you used to watch the dealings of the mlers 
before you, and they would criticize you as criticized 
them. Surely the virtuous are known by their 
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reputation that Allah circulates for them through the 
tongues of the people.... They (people) are of two 
kinds, either your brother in religion or one like you in 
creation. They will commit slips and face mistakes. 
They may act wrongly, willfully or by neglect. So 
extend to them, your forgiveness and pardon in the 
same way as you would like Allah to extend His 
forgiveness and pardon to you.... He has sought you to 
manage their affairs and has tried you through them.' ' 
This means that a ruler though has power and authority needs to 
follow certain essential values which are expected of him by Islamic laws. 
Thus, for Imam Ali tolerance and non-violent action need to be 
practiced both towards the believers and the non-believers and he even 
extended their scope towards animals. Tolerance was emphasized by him 
under every situation and in every walk of life be it personal or political. He 
considered that every human being deserved an equal respect. For him in 
Islam cruelty, barbarism, unkindness, brutality, discrimination, injustice and 
the like others have no place. For him like the Prophet (S) serving and loving 
the humanity was the key to serve and love God. 
Islam as a religion gives full freedom of worship and a sound lesson 
of tolerance and non-violence towards people of other religious belief and it 
has been one of the reasons, which has led Islam to spread the entire globe: 
...in order that every religious community and 
institution can, with the fullest freedom, follow their 
own religions without any hindrance. It is hereby 
declared that no impediment could be placed in the 
way of any citizen to worship God according to his 
practices; and no person could be compelled to 
abandon his own religion or faith. 
Islam comes out to be a religion of love, peace, brotherhood, 
tolerance, forbearance, charity, unbiased attitude etc. It preaches love 
towards ones parents, brothers and sisters, ones neighbors and in fact, 
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towards the entire humankind. This has been so highly stressed in Islam that 
killing of a man has been made synonymous with the killing of entire man 
kind and vice versa. The Holy Qur'an says in this matter: 
We ordained for the children of Israel that if any one 
slew a person- unless it be for murder of for spreading 
mischief in the land- it would be as if he slew the 
whole people: and if anyone saved a live, it would be 
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as if he saved the life of the whole people. 
The Qur'an also preaches to be kind towards other forms of life like 
trees, and animals and other living creatures. A hadith thus mentions, 
"Surely be kind to the animals; and Allah will reward them for giving them 
water... and when they are tired do not make them work...'''^"* This shows 
that respect for life is one of the cardinal virtues of Islam which makes the 
principles of Islam go hand in hand with non-violence. This tradition of non-
violence, peace, tolerance was further nurtured by many eminent Sufis, 
Walls, Imams, scholars, philosophers and writers of Islam such as Al-Kindi, 
Al-Farabi, Ibn Rushd, Ibn Sina, Al-Ghazzali, Maulana Jalal al-Din Rumi, 
Firdousi, Amir Khusro, Mirza Ghalib, Sir Sayyid Ahmad Khan, Sir 
Mohammad Iqbal so on and so forth.'°^ This same love for goodwill, 
tolerance and of forbearance is seen in the Sufi tradition as well which most 
prominently pave the way for mutual co-operation, brotherhood and 
universal peace and non-violence. 
D) Non-Violence in Muslims Thinkers and Rulers (Indian Muslims and 
Others): 
a) Al-Ghazzali: 
Al-Ghazzali's (1058-1111) chief emphasis as a supporter of peace and 
love was on the oneness of all beings, the creation of God since God, the 
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Creator is One. He discussed various aspects of life in his philosophical 
treatise. In one of his works titled Kimiya 'e-Saadat (Alchemy of Happiness) 
which is worth noting here Ghazali emphasized on mutual love and 
brotherhood. In one of the chapters of this book, 'The Duties of 
Brotherhood' he states: 
Know that the world is one stage of the stages of the 
journey to God Most High. All in this station are 
travelers. Since the destination of journey of this 
caravan of travelers is the same, they are all as one. 
There must be friendship and unity among them and 
mutual aid.'°^ 
Al-Ghazzali further goes to describe two kinds of friendship. One 
kind of friendship is based on gaining of knowledge about life hereafter and 
the second kind is based on love for another human being. The latter one is 
based on the fact that the other human beings too are the creatures of God. 
Since this love is an outcome of excess love for God it is higher in its form. 
This kind of friendship forms a way to channelize our love for God to the 
beings created by Him. Al-Ghazzali considers that the fellow feeling one has 
for another owing to his love for God is the highest form of worship. For 
him tolerance is important but one needs to go beyond it and achieve love 
for fellow beings. In fact, his note of friendship and love transcending 
religious boundaries is quite obvious. He advised: 
Do good with everyone you are able to; if that person 
is not of that disposition, you should be so... The basis 
of intelligence, after faith, it showing friendship to 
people and doing good deeds to the chaste and the 
unchaste.'°^ 
At several places in his works Al-Ghazzali used to quote the love 
messages of the Prophet (S) of Islam as to how he has behaved 
affectionately with human beings and as how often stressed in Islam to show 
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love towards one another especially towards ones neighbour, orphan and 
other deprived sections of humanity. Ghazzali with his teachings teaches us 
that tolerance is love and propagates this feeling of love among all 
irrespective of their religion, region, faith or language. In reality, his works 
and words make him a mouth piece of non-violence. 
(b) Sir Sayyid Ahmad Khan: 
Sir Sayyid Ahmad Khan (1817-1898) was a reformer, a leader of 
modem Muslim political thought and an educationist. He worked as a social 
reformer and for this cause started his monthly periodical 'Tahzibul Akhlaq\ 
He laid great importance to Science and English education and founded a 
translation society in Ghazipur in 1864 and latter by 1877 which developed 
into Muhammadan Anglo-Oriental College of Aligarh and in 1920 the college 
became Aligarh Muslim University.'°^ Throughout his life he worked for re-
shaping the educational, ethical and political system for both Hindus and 
Muslim. He all along worked with Hindu fellow countrymen to promote his 
cause and had friends like Raja Jai Kishan Das and other non-Muslim friends 
from both the Hindu and Christian communities. 
Sir Sayyid Ahmad Khan had great faith in Hindu-Muslim unity. 
Addressing a mass on the eve of the establishment of Indian National 
Congress in 1885 he declared: 
... both my Hindu brethren and my Muslim co-
religionists breathe the same air, drink the waters of 
the sacred Ganges and the Jamuna, eat the products of 
the earth which God has given to this country, live and 
die together. Both of us have shed off our former dress 
and habits and while the Muslims have adopted 
numberless customs belonging to the Hindus, the 
Hindus have been vastly influenced by the Muslim 
manners and ways of life. I say with conviction that if 
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we were to disregard for a moment our conception of 
Godhead, then in ail matters of everyday life the 
Hindus and the Muslims really belong to one nation as 
children of the soil and not two, and the progress of the 
country is possible only if we have a union of hearts, 
mutual sympathy and love." 
Sir Sayyid along being an ardent supporter of Hindu-Muslim unity, for 
feeling of love and sympathy among them, also preached religious tolerance. 
His strivings to promote modem education and love, tolerance, mutual 
understanding, brotherhood and sympathy among different communities 
present in India proves him to be a campaigner for the cause of non-violence. 
He was fully aware of the 1857 tragedy which shock him profoundly for it left 
the Indians in general, and the Muslim in particular, hopeless and created 
various social-political, economic and moral problems. Therefore, he realized 
that freedom of mind, education, scientific approach, goodwill, tolerance and 
non-violence can help the entire Indians and especially Muslims to come to 
terms v/ith progress and prosperity in every department of life. 
(c) Dr. Mohammad Iqbal: 
Mohammad Iqbal (1876-1938) was one of the outstanding figures 
among Indian Muslims of the twentieth century. Iqbal was a poet-
philosopher having a deep religious inclination and love for his community. 
The most important works written in Persian and English which give 
exposition to his doctrines of love, brotherhood, peace, tolerance and non-
violence are Asrar-i- Khudi, Rumuz-i-Bekhudi and The Reconstruction of 
Religious Thought in Islam. As a poet he gave expression to his ideas 
through the Ghazals, the Qasida, the Mathnawi and the Marthiyah. To meet 
the goal of preaching love and beauty he often broke the rules of meter and 
rhyme in his poetic creations. His important works as poet includes Bang-i-
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Dira, Payam-i-Mashriq, Bal-i-Jibril etc., where the theme of love of God is 
often found. 
Though Iqbal wrote as a MusHm yet his themes were often universal 
and appeal to all sections of humanity. His concept of love shows a clear 
influence of the great Sufi Mohammad Jalal al-Din Rumi. Iqbal expressed 
his indebtness to Rumi very eloquently in his Masnawi and other Urdu 
Persian works. Love for Iqbal is 'the exponent of religious truth, the 
commander of armies, it is the breath of Gabriel, the heart of the Prophet 
Mohammad (S), the messenger and the message of God.'"'^ His love for 
nation becomes obvious in Taranah-i-Hindi or the Indian anthem. In his 
famous poem Hinduatan Hamara, he spoke of India as the best of all worlds 
and said that every particle of the country dust was holy as an idol. He sang: 
The country where Chisti delivered the message of 
truth, Where Nanak sang the song of unity, The 
country which Tratars made their home, Which allured 
the Arabs from Arabia, And made them leave their 
land, That country is my home-that is my home."'* 
In the Naya Shivala or the New Temple he expresses this theme of 
love and preaches unity: 
Come, let us remove all that causes estrangement. Let 
us reconcile those that have turned away from each 
other, remove all signs of division.... The salvation of 
all dwellers on the earth is in love."^ 
His love and sympathetic attitude for the poor, the destitute and for 
humankind in general is expressed in following lines: "Go and awaken the 
poor and the dispossessed of my Universe, And shake the walls of the rich 
men's palaces to their foundations I"'"" Iqbal was a great lover of social 
harmony, peace and humanity. He was against communal violence and 
condemned the communal riots of 1927 in Punjab. 
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Iqbal as a young poet-thinker had a strong feeling that Indian Muslims 
in order to re-establish themselves need to develop a sense of cooperation 
with the members of other communities. He believed that Muslims in India 
should actively participate in building of the nation. His way of thinking 
changed with the coming of the Western notions of nationalism, socialism, 
communalism and capitalism which he considered to be the curse of 
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Europegm civilization. He expressed that the capitalistic life lived in the 
West is full of 'soul-destroying frustration' and 'bestial competition between 
fellow men, and between nation and nation'. This is because their life is 
devoid of spirituality and is only engaged in a rat or more martial gains. 
Iqbal felt that the idea of universal brotherhood as propounded by 
communalism could not be attained through economic equality alone. As far 
as capitalism is concerned it lacked spiritual values and was solely based on 
materialism and exploitation of the poor. Referring to the Qur'an, Iqbal 
brings out that according the Holy Book God has created earth for the 
sustenance of all living beings and therefore the claim of few over it as 
owners is morally wrong. "^ Iqbal further propounds the notion of 
trusteeship. He considers human beings to be mere trustee of the material 
belongings given by the creator to him. Man should therefore utilize the 
earthly bounties bestowed on him for mere sustenance and not as an owner. 
If man would follow this aspect of Iqbal's philosophy poverty, hunger, 
exploitation, violence, injustice and the like would disappear from the face 
of the earth. For capitalism, which inevitability leads to exploitation, he said: 
Man is still a miserable prey to exploitation and 
imperialism; is it not a grievous calamity that man 
should prey on man?... Science, on which prided the 
wisest of West, is but a sword of battle in the blood-
stained grip of greed; No magic of political policy can 
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strengthen a civilization which rests on the quicksands 
of capitahsm! 
Moreover, Iqbal is of the view that capitalism and imperialism also 
led to injustice, economic and psychological depravity create violence, 
suppression and violation of human rights. In this way: 
Iqbal hated injustice; his protest, first made in the 
name of India, continued in the name of Islam; in this 
fonn it was reinforced, rather than superseded, by a 
protest in the name of the common man, the 
disinherited of all lands....'^' 
His sensitive mind could easily perceive that nationalism would 
without mistake lead to war and aggression and socialism would destroy the 
old system of order and establish a new one based on their sense of equality 
and justice. Condemning socialism and nationalism he said: 
Both nationalism and atheistic socialism... draw upon 
the psychological forces of hate, suspicion and 
resentment which tend to impoverish the soul of man 
and close up his hidden sources of spiritual energy. 
Neither the technique of medieval mysticism nor 
nationalism nor atheistic socialism can cure the ills of 
a despairing humanity religion, which in its higher 
manifestation is neither dogma nor priesthood nor 
ritual, can alone ethical prepare the modem man for 
the border of the great responsibility which the 
advancement of modern science necessarily 
involves.... 
In a Presidential address, delivered at the Annual Session of All India 
Muslim League at Lahore, he openly expressed his views against 
nationalism because he saw, 'in it the germs of atheistic materialism' which 
he took, 'as the greatest danger to modem humanity'. 
All these considerations made him re-evaluate the existing values. He 
believed that the return to spirituality found in early form of religion was 
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necessary. He considered religion to be above reason since reason being 
analytical divides the life of people living in a community while religion acts 
as a binding force.'^ '^  
Iqbal laid a considerable stress on the close relationship that exists 
between man and society. According to him society acts as sustainer of 
mankind and provides security to him. Society, therefore, is of primary 
importance and man enjoys a place next to it. Social interests and 
solidarity thus become more important than the fulfdlment of self-interest. 
Iqbal wrote, "Close association of an individual with his Community, Is a 
great blessing of Allah for him! His nature achieves his perfection by the 
community." 
Thus, Iqbal's teachings of love, communal harmony, social justice, 
spirituality, solidarity, non-violence make his works a water-shed of modem 
philosophy and of peace and co-existence: 
Iqbal might be summed up as, in the broadest sense, a 
political poet, one concemed with men as social 
beings....It was because he grappled with the great 
questions of his world that he has a place in the history 
of twentieth century Asia.'^ '' 
(d) Abul Kalam Azad: 
Abul Kalam Azad (1888-1959) was one of the greatest proponents of 
Muslim modernism and bore a liberal attitude towards the Qur'an and Islam. 
He struggle throughout his life to eradicate backwardness and superstition 
among the Muslim and wanted them imbibe a rationalist attitude. His basic 
aim was a proper implementation of shari 'ah in Muslim society and this 
became the goal of his paper 'Al-HilaV (the Crescent) which got started in 
1912.'^ ^ 
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He interpreted Islam with rationalistic, liberal and modem stands which 
made him to conclude that Islam and the Qur'an embody the message of unity 
of brotherhood, religion and God. Abul Kalam Azad considered that in the 
Qur'an two things stands out very prominently. One, the faith in the oneness 
of God and secondly the emphasis on moral conduct. He stressed that the 
Qur'an considers every one to be equal and does not discriminate on basis on 
colour, creed, language, region, faith or religion. The essence of Islam lies in 
having love and sympathy for the poor, destitute, orphan and having a true 
faith in God. Underling this essential nature of Islam he quotes on of the 
verses of Surah al-Baqrah which reads as follows: 
Righteousness is not that you turn your faces ( in 
prayer) towards the east or the west, but righteousness 
is this, that one believeth in God, in the last day, in the 
angels, in the Books and in the prophets, and for the 
love of God giveth of his wealth to his kindred and to 
the offence and to the needy and to the way-farer, and 
to those who ask and to effect the freedom of the slave, 
and observeth prayer and payeth the poor-one and is 
one of those who are faithful to their engagements 
when they have engage in them, and endureth with 
fortitude poverty, distress, and moments of peril-these 
are they who are true in their faith and these are they 
who are truly righteous. 
Having his liberal outlook he stressed that though different religion 
follow different practices and course of worship, all religion underline the 
same values of love, unity, brother and surrender to God. Thus, for Maulana 
Azad outer mode of worship is not important rather righteousness as a 
deciding factor of who is destined to go to heaven or hell. 
Maulana Azad comes out to be an advocator of Hindu-Muslim unity 
and criticized the idea of a separate nation for the Muslims as held by then 
some Indian leaders who favoured India's division. He wrote: 
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Eleven hundred years of common history have 
enriched India with our common achievements. Our 
language, our poetry, our culture, our art, our dress, 
our manner and customs and innumerable happenings 
of our daily life, every thing bears the stamp of our 
joint endeavour. ' 
With Maulana Azad's speeches during the Khilafat Movement ho, was 
able to bring about Hindu-Muslim unity in the nation. He was a nationalist 
having full faith in non-cooperation movement and non-violent methods. He 
declared: 
In this war of liberty and justice I have adopted the 
path of non-violent, non-cooperation. Opposed to us 
stands and authority armed with the complete 
equipment for oppression, excess and bloodshed. But 
we place our reliance and trust next to God, and only 
upon our own limitless power of sacrifice and 
unshakable fortitude.... It is my definite conviction 
that Indian cannot attain success by means of arms, nor 
is it advisable for it to adopt that course. India can only 
triumph through non-violent agitation, and India's 
triumph will be a memorable example of the victory of 
moral force.''^ ^ 
His sincere efforts and contributions in the field of Hind-Muslim unity, 
liberal interpretation of the Qur'an, his teachings of love and brotherhood and 
his invincible faith in tolerance and non-violence as well as its methods, 
makes him a true non-violent leader. 
(e) Khan Abdul Ghaffar Khan: 
PChan Abdul Ghaffar Khan (1890-1988) was one of the greatest 
followers of Mahatma Gandhi which also earned him the title of ''Frontier 
Gandhr. He founded the society of 'Khudai Khidmatgar' (Servants of God) 
who were commonly called the 'RedShirts'. This society was founded with 
a firm faith in Gandhian principles and notions of non-violence especially 
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Satyagraha. He was a reformer who campaign^dr'for the cause ^ af')vg3inen 
rights and non-violence. i^- fT-'H ^ ^ ^^r'J 
He held a rationalistic attitude towards the QuritC^^lil^stress on the 
compatibility of Islam and non-violence and had firm faith in the non-violent 
methods. He was a devout Muslim and considered that, Islam is basically 
amal (work), yakeen (faith or trust), muhabat (love) and without these the 
name 'Muslim' is sounding brass and tinkling cymbal. His interpretation of 
Islam in a rationalistic manner made him to conclude that God is all merciful, 
loving and compassionate. He founded the Khudai Khidmatgar on the notion 
that God needs no service from humankind and but serving his creation, with 
love and sincerity, will mean serving God. His deep faith in Islam and its vital 
principles made him a man of non-violence, nurturing the feelings of 
forgivingness and love for humanity. His contact with Mahatma Gandhi 
further cultivated in him the concept of non-violence and belief in its 
principles. His belief in the notions of tolerance and forbearance, the key 
aspect of non-violence made him to play a decisive role against the Britishers. 
Addressing the members oiKhudai Khidmatgar he declared: 
I am going to give you such a weapon that the police 
and the army will not be able to stand against it. It is a 
weapon of the Prophet, but you are not aware of it. 
That weapon is patience and righteousness. No power 
on earth can stand against it.'^ '^  
The members of this society held non-violent oppositions, strikes and 
other human right violating acts. Thus the society achieved some success 
against the British rulers. He was also one of the pioneers of non-violent mass 
civil disobedience in India. He also worked to eradicate the evil of injustice 
from society and considered education to be highly important for it and for 
this started schools for poor and for girls. His contributions towards peace 
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and non-violence made him to be nominated for tlie Nobel peace prize of 
1985. His contributions in the non-violent struggle towards the Britishers, and 
his strivings to inculcate the values of forbearance, tolerance, love, peace, 
patience among the Indians makes him one of the epitome of non-violence. 
His name will remain alive along with the other great leaders who preached 
and practiced goodwill and non-violence. 
(f) Akbar: 
Akbar (1530-1556) the great Mughal Emperor was in many senses the 
real founder of the Moghul Empire. Babar who was a grand father of Akbar 
was the first of the Moghul emperor who established the Mughal dynasty after 
the decisive battle of Panipat fought in 1526.'^ ^ Akbar ruled India from 1556 
to 1605 and took innumerable concrete steps to bring in a unity between the 
Hindus and the Muslims. He himself exemplified this synthesis of Hindu-
Muslim culture by marrying a Hindu Rajput Princess. He even got a Hall of 
Worship built where scholars of different religions held theological 
discussions. Akbar came to an understanding that even though all the 
religions teach good virtues and morals, it is the religion which acts as a 
dividing force between the people. To bring in a complete harmony and unity 
amongst his subjects he started an order called Deen-e-Ilahi. This order also 
called the divine faith had its base in natural theory and constituted the best 
found in every religion. 
Akbar was markedly different from other conquerors, who invaded 
India only for wealth and power. This is because he completely identified 
himself with the needs of his subjects and made every effort for their 
betterment. His era which is known for its religious tolerance is one of the 
most glorious periods in the Indian history. 
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(g) Dam Shikoh: 
Dara Shikoh (1615-1659), an other Mughal intellectual Prince, was 
bom in the city of Ajmer, the seat of the great Sufi Mohammad Chishti, in 
1024 A.H. He was the eldest son of Shah Jahan and a man of 'nervous, 
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sensitive' temperament and one 'full of fine feelings and vivid emotions'. 
Manucci describes the personality of Dara in following words: 
The first bom son of King Shah Jahan was the Prince 
Dara, a man of dignified manners, of a comely 
countenance, joyous and polite in conversation, ready 
and gracious of speech, of most extra-ordinary 
liberty....'^^ 
From his writings it becomes quite obvious that Dara had an attraction 
towards Sufism and its teachings from an early age. He was not prejudiced by 
nature and was free from dogmas and biasness. His study in Sufism made him 
to conclude that, 'Truth is not exclusive property of any particular religion' or 
faith but rather it is an inherent feature of every religion. He freely mixed with 
both the Muslim Sufis and Hindu Vedantics and was known for his liberal 
attitude. 
He was a poet and a writer and his notable works includes ' Safinat-ul-
Awaliya\ 'Sakinat-ul-Awaliya', ' Risala-i Hak Numa' ( the Compass of the 
Truth), 'Majma-ul-Bahrain' {the Mingling of the two Oceans) and translation 
of Upanishads and Bhagavada Gita. In Safinat-ul-Awaliya, he deals with life, 
death and other important particulars of Islamic saints. In Sakinat-ul-Awaliya, 
he deals with the biography of Miyan Mir, the guide of his Pir Mulla Shah. In 
Risala-i Hak Numa, he explains his exploration of the concept of Truth. He 
writes: 
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... if this tract is examined by a man of God, he will 
justly remark what a (wonderful) gate of Divine 
inspiration has been opened to this fakir and that God 
has, inspite of his being in this garb (of a price), 
opened to him the portals of saintliness and divine 
knowledge; so that human-beings may know that His 
favour is without any (particular) cause.'""^  
He translated the Upanishads into Persian marking an important event 
of the world history.''" The translation of Upanishads had such a great impact 
on history since it was not a mere work of a man of literature but it 
represented his search for truth and his goal to bring in a 'confluence of the 
two oceans.'''*^ He came to an understanding after reading the Vedas that they 
do not negate monotheism but rather is in accordance with the Holy Quran.''^ ^ 
In the 'The Mingling of the Two Oceans' he does a comparative study of 
Hinduism and Islam. In the book he deals with the notions of God, the Senses, 
the soul, the communion with the Infinite, the Day of Resurrection and 
concludes that these vital notions are same on both Hinduism and Islam.'"^ "^  
Through his work he wanted to bring in a mergence and an understanding 
between the people of two different faiths. 
Though Dara was weak as an administrator his social contributions are 
enormous. He worked to achieve unity between Muslims and non-Muslims, 
the foundations of which was laid by Akbar. As a Muslim he did not disregard 
the principles of Islam but held a strong conviction that all religions are 
basically the same. He was like the great Sufi saints who did not find any 
fundamental difference between Hinduism and Islam. He believed that the 
basic teachings of both the religion are one and the same. A writer has very 
correctly said: 
It is hardly an exaggeration to say that anyone who 
intends to take up the solution of the problem of 
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religious place in India must begin the work where 
Dara had left it, and proceed on the path chalked out 
by that Prince.''*^ 
His tremendous efforts to build in an atmosphere of love and 
understanding based on the strong belief that all religions teach the same 
qualities of brotherhood and mutual sympathy makes him a leader of peace 
and non-violence. 
(E) Non-Violence in Sufi Tradition 
The Sufi tradition has played an important role in advocating and 
spreading non-violence among the people and has always tried to bring unity 
among people having different faiths. Sufism, according to its followers and 
adherents, represents the esoteric or the inner mystical dimension of Islam, 
wherein the practitioners of this tradition are called Sufis, mystics or 
Dervish. Etymologically the meaning of Sufism is not certain, with some 
claiming that it has come from 'Sophia' meaning 'wisdom'. Owing to their 
ideas of brotherhood and non-violence the mystics began to distinguish 
themselves in appearance by wearing simple attire made of coarse wool 
'suf. Thus, lexically the word 'Sufi' has originated from the word 'suf 
meaning wool. This wool here becomes a symbol of their voluntary poverty 
and renunciation of the world and its pleasures.'''^ The word Sufi is also 
associated sometimes with the Arabic word 'Safa' meaning purity which 
implies that Sufism also has the implication of piousness.'"*^ 
Sufism (Tasawwuf) and Sufis have been defined and interpreted in 
many different manners, among which few are as follows: 
"They (the sufis) are the people who have preferred God to every 
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thing, so that God has preferred them to everything." 
'Tasawwufis patience under commandments and prohibitions."''* 
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The Sufis along with observing the basic principles of Islam like 
'Salaat' (five times prayer a day), Tilawat and Awrad (set forms of prayers) 
also indulged in 'dhihr' (remembrance) that is recitation in praise of God 
and abstinence from over or extra material gains and worldly indulgence. 
They lived a life of simplicity and partially leading an ascetic life. They 
abstained from all the luxuries of the world, leading a life in search for truth. 
They show the way and impart knowledge of God both pantheistically and 
monistically. Contemplation, renunciation, abstinence, love, poverty and 
believe in God are their spiritual exercises. 
They had a distinct set of doctrines and practices within Islamic 
framework based on Haqiqah, Shari 'ah and Tariqah. The Islam for the Sufis 
is love-oriented since God for them is all merciful and loving. These men of 
God always strive for general public good, peace, tolerance and non-
violence. Since Sufism sings in the praise of a universal Truth that is within 
the reach of everybody regardless of creed, color or nationality, Sufism has 
become a religion that is both international and universal. 
Various thinkers and schools of non-Muslim vehemently 
acknowledge and appreciate the tradition and services of Islamic mysticism. 
The scholars of various sections of faiths commonly describe Sufism as the 
symbol of tolerance, humanism, one that is undogmatic, flexible and non-
violent. The Sufis were not prejudiced or biased and their chief aim was to 
'string together hearts' of people by sharing the sorrows of those who came 
to them for solace. Sufism has been known for its pronounced social, ethical 
and philanthropic nature. The Sufi values of serving the humankind can be 
best seen in these lines by Shaikh Nizamuddin Awliya: 
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There is a form of obedience of the law which is 
intransitive and a form that is transitive. The 
intransitive form is that the benefit of which remains 
limited to the one person who performs the acts of 
obedience, which are prayer, fasting, hajj and the 
repetition of litanies. The transitive form, on the other 
hand, consists in providing benefit or solace to 
another. The merits of this are beyond limit and 
conjecture.'^ ' 
Such a philanthropic attitude is seen also teachings and works of other 
Sufis like Shaikh Gesu-daraz who while explaining how one should lead 
one's life in this materialistic world explains that one should try best to 
remain aloof from it but since one cannot cut himself completely off from 
this world, he should 'concern himself with it only so far as he can do any 
good.''^^ 
The Sufi tradition did not discriminate among the followers of 
different faiths. For them, there exists only one faith and there is no 
difference in it. The disparity one finds is due to different types of men and 
not because of diversity of faith. This treatment of believers and non 
believers, Muslims and non-Muslims alike is visible in Sufi tradition and 
especially in the teachings of Shaikh Burhan (d. 1672) Sayyid Sadullah and 
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like others. However, Ibn Arabi, Sa'di, Hafiz, Rumi and Iqbal proceed 
few steps further and include even the unbelievers as the creation of God 
which require equal treatment on human level, the details regarding this 
theme can be seen in the following pages. 
The doctrine of Wahdat al-Wujud as postulated by the great Sufi Ibn 
Arabi forms one of the most important philosophies of the Sufi tradition. 
According to him the unity of Being is that in which each and every human 
being in the end, in fact, worships God no matter in what form he worships 
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Him. This is so, firstly because insofar as everything in the world is a 
manifestation of God, by making an object the focus of one's worship, one 
is, indirect, albeit unknowingly worshipping God. Second, even though one 
worships an idol, it is the idol-worshiper's belief that in the idol he is 
worshiping God. In other words, Ibn Arabi accepts relative validity of varied 
forms of belief in which God is universally worshipped, for 'The Real is 
with the belief of everyone who has a belief''^ "* Elaborating on the Qur'anic 
verse, 'xA.nd your Lord has decreed that you worship none but Him''^^ he 
says: 
No one is loved but God, but the name of the created 
thing acts as a veil. In the same way, he who worships 
a created thing here worships none but God, though he 
does not know it.'^ ^ 
Describing the similar theme, he further asserts: 
In reality, he who associates others with God worships 
none but God, since, if he did not believe that there 
was divinity in the associate, he would not have 
worshipped it. 
According to this doctrine, Allah is the real existence (Wujud) and all 
the beings are its manifestations, or in other words, the unity of existence. 
This doctrine broke all the barriers existing between various community and 
people of different religious practices. It brought people of different 
religions close of one another and helped in the evolution of a composite 
culture. 
Ibn Arabi considers love to be very important. He declares that no 
religion is more supreme than the religion of love and that love is he source 
and essence of all creeds. He says: 
My heart has become capable of every form: It is a 
pasture for gazelles and a convent for Christian monks. 
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Temple for idols, and pilgrim's Ka'aba, and the tables 
of Tora and the book of Qur'an. I follow the religion 
of love, which ever way his camels take. My religion 
and my faith is the true religion. 
Let us examine some poetic versions of the above great mystic writers 
besides Ibn Arabi, Sa'di and Rumi.'^ ^ Sa'di of Shiraz (1184-1291) was a 
thirteenth century mystical poet of Persia. His important works like Gulistan 
(Red Garden) and Bustan (Orchard) influenced the people far and wide. His 
work Sa 'di Nameh (Sa'di-Book) also known as Bustan consists of several 
chapters dealing with love, justice, humility and the like others. His work is 
marked with love towards all like forms. He teaches love and brother, peace 
and sympathy for one and all. Deriding selfishness, aggressiveness, greed 
and ambition Sa'di wrote: 
Ten dervishes can sleep beneath one blanket; but two 
kings cannot reign in one land. A devoted man will eat 
half his bread, and give the other half to dervishes. A 
ruler may have a realm, but yet plot to overcome the 
world.'^ ° 
Mawlana Jalal al-Din Rumi (1207-1273) was a Muslim philosopher, 
poet, spiritual leader and above all one of the greatest Sufis, who founded 
the Mevlevi Sufi order. He is popularly known as Rumi in the West and 
Mawlana (master) in the East but, in reality, he is the spiritual leader (Imam) 
of all the lovers of peace, humanity and spirituality. The followers of this 
great Sufi saint are popularly called the Whirling Dervishes.'^' 
The 'Masanawis' of Rumi have been instrumental in spreading love 
good-will and peace among people. Mawlana Rumi propagated and 
advocated for Love which forms one of the most important teachings of his 
philosophy of Sufism.'^ ^ Love for Rumi has precedence to reason. He treats 
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it as a 'universal reality, independent of us human beings, or as a divine 
attribute.''^^ Rumi describes the idea of love in these lines: 
Hail to thee, 0 love, our sweet melancholy, thou 
physician of all our ills, thou purge of our pride and 
conceit. Thou art our Plato and our Gallen. Our earthly 
body, through love, is raised to the skies.'^ '^  
His works insist that it is not religion, faith or belief that leads to 
violence but rather it is a sin of hatred or greed that paves the way to 
violence. He shows that the only remedy out of this is the practice of true 
religion and purification of heart. In his works he constantly asserts that all 
creatures are one in the sense that they are created by one God and will 
return to Him. He propagated a kind of pluralism in religion in which people 
of different religions are open to one another and share mutual respect.'*'^  
This foirms one of the most basic teachings of Rumi which leads to the 
development of mutual understanding among different people of religion 
and an enrichment through a kind of dialogue. He declared, "O lovers! The 
religion of love is not found in Islam alone. In the realm of love, there is 
neither belief nor disbelief "'^ ^ He served the people because according to 
him this meant in turn a service to God. 
Thus, his teachings of love and tolerance have appealed to men and 
women alike irrespective of their religion or sect. His tenets of tolerance, 
reasoning, goodness, love teaches that all religions are one and tries to bring 
them to one common platform. All these are preconditions to the doctrine of 
non-violence. 
The Chishti School which became very popular in India had its main 
teachings based on 'Sulh-i-Kul' mQanmg 'peace with all'. Baba Farid, one of 
the famous Sufi saints of India too stressed on the equality of all beings and 
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this made him popular not only among the Muslims and also among others 
like Sikhs. Khaliq Ahmad Nizami mentions about Baba Farid: 
Sheikh Farid's ideal of life flowed from his concept of 
religion which was revolutionary in its contents and 
dynamic in its potentialities. His God was neither a 
theological myth nor a logical abstract of Unity, but an 
all embracing personality present in his ethical, 
intellectual and aesthetic experience and furnishing the 
inspiration for creating an ideal realm of values in a 
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distressed and struggling world. 
He further writes about him stating: 
It made him a citizen of that Universal society in 
which God is the supreme Intelligence and all human 
beings His manifestations. He sought to reach the 
creator through His creation and identified religion 
with service of humanity. Again and Again he 
emphasised the fact that faith in faith means love for 
His-creatures.'^ ^ 
Flence, the Sufis preached like the Prophet that to do good deeds is 
more important and closer to God than manner of worship. Apart from 
propagating love, brotherhood among the believers of different faith they 
also stressed the need of giving equal justice to them. This fact can be well 
illustrated by the response of Shaikh Muhibbullah of Allahabad given to 
Shah Jahan in regard to the position of Hindus in his kingdom. 
... justice requires that the welfare of the people 
should be the concem of the administrative officers, 
whether the people be believers or unbelievers, for 
they have been created by God, and the person who 
took the lead in being merciful to the righteous and the 
evil-doers, the believers and the unbelievers was the 
prophet of God. This is recorded in (the history of) his 
victories and is stated in the Quran.'^ ^ 
Thus, the ethical teachings of the above cited great Sufis consisted of 
love, mercy, generosity each of which has been drawn from the qualities of 
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God. Their teachings of universal brotherhood, mercy, patience, oneness of 
faith, love, and self-discipline made them the pioneers and true advocate of 
non-violence and peace. 
Sufism thus, can be treated as a rebellion against decadence, 
corruption, materialism and tyranny present in the world. It is a complete 
anti-thesis of arrogance, intolerance, demagoguism and inhumanity. It stands 
as a renaissance of man's spirit through which a man can live a simple, 
happy and harmonious life. It worked to open humanities' eyes so that it 
could see its follies and short comings and tried to make them realize that 
universe is spiritual and all men are the sons of God. They worked with the 
mission to bring fraternity, hope, unity and to spread love all around. 
1.4) NON-VIOLENCE IN CHINESE THOUGHT: 
Normal Angell in his article 'On Pacifism' mentions that China too 
has had a long tradition of peace and non-violence like India, Iran and other 
nations. He mentions that Lao Tse and Mo Ti "...were advocates of non-
violence as a method of meeting oppression centuries before Gandhi". 
The proposals for disarmament finds its true root in China when in a 
time £is early as 546 B.C. principle of disarmament was raised for discussion. 
China may be considered a country having the true tradition of non-violence, 
as its all three major religious thoughts: Confucian, Taoist and Buddhist were 
predominantly non-violent in their basic principles. 
All the great Chinese philosopher's like Confusius or Kuing Tzu, 
strongly expounded and preached non-violence as an inevitable part of human 
life. He preached the doctrine of 'Altruism' which may be defined as, the 
traditional conception of Confucianism stating "men should not do to others 
66 
171 
as they do not want to themselves" The same conception has also been 
referred to in one of the Prophet's (S) hadith which explains, "Seek for 
mankind that of which you are desirous for yourself" 
Confucius considered non-violence as the only able equipment to 
cope with evil and strongly believed in doing good even to those who do evil 
against them. He held a concept of a just, humane and ordered society. As 
Max Weber quotes, "The traditional conception of Conhicianism tends to 
prefer a wise prudence to mere physical courage and to declare that an 
untimely sacrifice of life is unfitting for a wise man." This means that 
Confucianism believes that a peaceful life is better than a courageous death, 
proving this Chinese philosopher to be a real leader of non-violence. 
Another great thinker, Loa Tse was the founder of modem Taoism. 
He is often referred to as an, 'anarchist, revolutionist, pacifist, and moral 
philosopher'. He strongly recommended the philosophy of non-assertiveness 
or non-action. He developed the concept of non-resistance and thus is in 
many ways similar to Gandhi. 
The teachings of non-violence as found in Chinese thinkers, like the 
Islamic ones, go deeper and advocate the use of non-violence even towards 
minute creatures and animals. The popular work of Sung period, 'Kan-Ying-
Pien' emphasized kindness even towards non human-beings like animals 
and other creatures. This becomes clear through its following 
commandements, which reads as follows: 
Have pitiful heart for all creatures.... One must bring 
no sorrow even upon worms and plants and trees.... 
He does evil who shoots birds, hunts animals, etc.... 
The heaven and the earth give to all creatures' life and 
growth. If you harm them, you do not imitate the 
kindness of the heaven and the earth. ^ '^^  
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However, It is to be noted that though ConfUcianism advocated the 
need of military strength and was not against violence in group relations yet 
the teachings of both Confusius and Lao Tse have really acted as a 
predecessor to Gandhi's Satyagraha which profoundly stress to work out all 
such measures in whatever situation to maintain the doctrine and promote 
the non-violent action through out the human race across the globe. Now let 
us discuss the methods of non-violent action. 
(2) METHODS OF NON-VIOLENT ACTION 
Non-violent action consists of several methods, which may be 
categorized into acts of protest and persuasion, non-cooperation and non-
violent intervention. These methods are designed to overcome the opponent in 
a non-violent way in order to bring about change or reconsideration the matter 
under consideration with fruitful, positive and humanitarian framework. The 
follov/ing are some of the main methods of non-violent action that can be 
worked out in the process. 
2.1) PROTEST AND PERSUATION: 
It includes all such acts, as may be used to show that the protestors are 
against or in demand of something like pending of a bill with the legislature or 
concerned authority. It may also be used to condemn a social or a political 
issue which violate human rights. The primary aim of this method is to 
influence the opposition or legal governmental or authority in order to bring 
about change, or to communicate the rightful message to the larger masses, or 
to induce the suffers to do something themselves to get justice. This method 
includes acts like parades, mourning, public meetings, open discussions, 
group lobbying, picketing, marches and so on. An important example of this 
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method is the picketing of opium and Hquor shops, law courts, government 
buildings and so on as occurred in 1930 during Indian freedom struggle.'^^ 
2.2) NON-COOPERATION: 
Non-Cooperation is yet another class of non-violent action, which may 
involve a deliberate withdrawal of cooperation with the opponent. In this 
method, there is an intended discontinuance of certain existing social, 
economic, or political relationships. Thus, there may be social non-
cooperation, economic non-cooperation, or political non-cooperation. The act 
of social non-cooperation includes boycott of an individual or a group that is 
considered unjust or wrong. The economic non-cooperation is the refusal to 
have economic relations with the opponent and is mainly used in labor 
struggles or national independence movements. Political non-cooperation is 
the refusal of having normal political participation either to pressurize the 
government or an illegitimate working group. An important example of this 
includes the civil disobedience movement headed by Gandhi during 1930-31, 
which included the violation of number of laws. 
2.3) NON-VIOLENT INTERVENTION: 
This is one of forcehjl non-violent methods, which yield more quick 
'esults, and posses a more direct challenge to the opponent as compare to the 
above-mentioned methods. In this method, the actionist intervenes in a 
situation either in an offensive or defensive manner. They may disrupt or 
destroy established behaviour patterns or institutions or may established new 
behaviour patterns or institutions. The disruptive class of methods includes 
non-violent obstruction, occupations, fasting, sit-in, over loading (courts, 
prisons) etc. The creation class of methods includes the foundation of 
alternative systems, parallel mass media, transport networks and the like. 
69 
Gandhi recommends this creation class of methods as constructive program. 
Based on the dominant manner of expression of intervention, this class of 
method includes psychological, physical, social, economic, and political 
interventions. For example, Gandhi practiced Satyagrahic fast, which is a 
psychological method of intervention. According to Gandhi, it was a means to 
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'sting' the conscience of the wrong doer. He used this method during the 
Ahmedabad labor strike in February-March 1918, to re-instigate in the 
striking workers who had weakening in their vows to continue the strike until 
their demands were fulfilled. Similarly in July 1948 he undertook his last 
Satyagrahic fast to restore Hindu Muslim Unity which had disturbed due to 
riots.'^^ Gandhi was such a foresighted leader who always wished that all 
Indians, whosoever they are and whatever their religion or language was, must 
live unitedly and jointly work for humanity and practice non-violence. 
3) STRATEGY OF NON-VIOLENT ACTION 
As we well know that strategy is a plan that is intended to achieve a 
particular purpose. It includes the development of an advantages situation, the 
decision of the time of action and the broad plan of how to utilize various 
methods to gain success in a struggle. Gandhi made the most significant 
contribution in the development of the strategies of the non-violent action. 
Various exponents of the doctrine of non-violence commonly agree that 
strategy holds a key place in non-violent action and is of outmost importance. 
In order to have a positive outcome of non-violent struggle a proper planning 
and its wise execution is necessary. This may be achieved through a proper 
strategy. As Liddell Hart points out, "... the better your strategy, the easier 
you will gain the upper hand, and the less it will cost you." A proper 
strategy allows the best combination of different methods of non-violent 
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action like protest and persuasion or non-cooperation to achieve success with 
minimum sacrifice and suffering. Gandhi took a lot of care in choosing the 
issues, places, time, and methods of action. This helped him to gain on one 
hand, proper sympathy and support from the people and on another the 
desired ends. The absence of strategy or proper planning may give a severe 
blow to a struggle, sometimes leading to its failure. As for example in Finland 
in the year 1901 the disagreement over the plan of action increased their 
internal conflicts. 
The principles or key elements of non-violent action may be listed as 
follows: 
3.1) THE INDIRECT APPROACH TO OPPONENT'S POWER: 
This technique is, in fact, a further development of Liddell Hart's 
indirect approach to military strategy. According to Liddell Hart a direct 
strategy increases the enemies power while an indirect approach is more 
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effective. This indirect approach ensures an unreadiness from the part of 
the opponent which allows to reduce his power and leads the enemy to do 
something wrong. Thus, this approach nullifies and paralyses the opponent 
power and thus helps to gain success in a struggle based on positive 
humanitarian lines. 
3.2) Time: 
Thinkers propagating and advocating for peace, tolerance and non-
violence think that timing may play an important role in a non-violent 
action. The time at which an opponent has to be opposed plays a crucial role 
in the success of a strategy. Sometimes the choice of time of action is 
deliberately made to coincide with some other important day or action. For 
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example, the civil disobedience campaign in India was started on 6' April 
1930 to coincide with the beginning of national week. This national week 
was observed to show respect to the victim of Amritsar Massacre of 1919. 
In yet another case, to oppose the invasion of illegitimate power properly, 
proper choice of time becomes inevitable. For example, a ripe time to resist 
a foreign power is at a stage when it is trying to destabilize the social 
institution of a country. Nehru and other national leaders appreciated 
Gandhi's ability in his choice of proper time for a non-violent action. Nehru 
in his tribute to Gandhi wrote: 
"... he (Gandhi) knows his India well and reacts to her 
lightest tremors, and gauges a situation accurately and 
almost instinctively, and has a knack of acting at the 
psychological moment." 
Thus, time factor plays a pivotal role in establishing the programme of 
non-violent action. 
3.3) The initiative: 
Initiative is one of the indispensable elements of non-violent action. 
Gandhi once wrote: 
An able general always gives battle in his own time on 
the ground of his choice. He always retains the initiative 
in these respects and never allows it to pass into the 
hands of the enemy. 
In this quotation, Gandhi makes it explicit that to have a control over the 
situation and to show the opponent that they have the control are the key 
elements to success in a struggle. In a non-violent action, to have an upper 
hand, the actionists may try to establish their initiative and try to determine 
the time, issue and course of action. Nehru pointed out that, the reason for 
the defeat of campaign of 1932 was the sheer lack of initiative from the part 
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of congressional representatives. He accepted that in campaign of 1930, 
"...initiative definitely remained with the congress and the people" whereas 
"the initiative early in 1932 was definitely with the government, and 
congress was always on the defensive." This made the result of the 
campaign of 1930 as a "draw" while the campaign of 1932 was a clear 
defeat for the Indians. 
By the end of this chapter we come to an understanding that non-
violence teaches us 'to live and let others live.' It is based on the notions of 
love, tolerance, forbearance, fortitude, sacrifice, sympathy, courage, 
selflessness, forgiveness, spirituality, compassion, brotherhood, 
righteousness, understanding and so on to achieve a world based on 
harmony, peace, justice, equality, freedom, mutual co-existence and unity. 
Though the concept of non-violence is not a new one and has been a part of 
the world culture; being present in the tenets of all the major religions, in 
the works of philosophers and scholars, in the teachings of great mystics, 
seers, and theologians; it is today's world which is in the dire need of it. 
Today's world grappling with innumerable problems which a man is facing 
in every aspect of his life, sees a light of hope and prosperity only in the 
method of non-violence to achieve a better living and social order. 
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CHAPTER THREE 
DEMOCRACY 
The notion of democracy is not a new one rather it has a long tradition. 
However, the philosophies regarding its embodiment and grounds of its 
justification have been revised from time to time. The term 'democracy' is 
hard to describe as it is ambiguous like some other political terms as liberty, 
equality, power etc. It is so because its perspective changes from one person 
to another. In other words, what one person would regard as a model, 
another would refute. Therefore, people have both positive and negative 
understanding of democracy and thus, argue accordingly. Thus, democracy 
connotes different effects to different minds. 
Gandhi, one of the greatest thinkers of political thought has explained 
in detail that democracy and non-violence are integral to each other and one 
is dependent on the other for its successful operation. Abraham Lincoln in 
his famous Gettysberg speech of 1863 defined democracy as, "... 
government of the people, by the people and for the people".' Thus, the 
repetition of the word 'people' meant that he emphasized the important role 
assigned to the 'people' in a democracy; that is it is a people government. 
Gandhi believed that true democracy is based on non-violence and for 
him establishment of peace and fulfillment of democracy are synonymous 
with cultivation of non-violence. He therefore believed that, "... ahimsa 
comes before swarajr^ Democracy and violence can not be reconciled and 
can never go together since a state whose means are tainted with violence 
whether physical or non-physical the result is always a non-democratic state 
or a totalitarian regime. If people do not give in to true non-violence, 
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exploitation does continue even though apparently it would seem to be a 
democratic regime. As Gandhi says: 
True democracy or the Swaraj of the masses can never 
come through untruthful and violent means, for the 
simple reason that the natural corollary to their use 
would be remove all opposition, through the 
suppression or extermination of the antagonists. That 
does not make for individual freedom. Individual 
freedom can have the fullest play only under a regime 
of unadulterated ahimsa.'^  
Perfect democracy, therefore may be achieved only through perfect 
non-violence. If people will follow true non-violence thereby having self 
control, master over methods of satyagraha and will to cooperate the state; 
an ideal and genuine democracy would emerge. Such a democratic state 
based on non-violence would facilitate full growth and progress of 
individuals and would be based on rational understanding, mutual 
cooperation and love for all which are the outcome of true non-violence. As 
such, corruption and hypocrisy would reduce and spirit of equality and 
liberty would emerge as both democracy and non-violence believe in 
spiritual equality and liberty of all men. In such a condition adequate 
opportunity would be provided to both the weakest and the strongest. As 
Gandhi pointed out, 
"My notion of democracy is that under it the weakest 
should have the same opportunity as the strongest. 
That can never happen except through non-violence". 
Exploitation would reduce and master servant or capitalist labour 
relationship would be replaced by a new cooperative order based on a new 
culture. It will be a federation of more or less self- sufficing and self-
governing Satyagrahi village community. Thus, a democratic state based on 
the principle of non-violence would be a, 'spiritualized democracy' where 
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power would be in the hands of people and political, social and economic 
equality would become a reality. 
1) MEANING AND DEFINITION OF DEMOCRACY 
Democracy is an ever developing term. Democracy has been rightly 
described by Education policies Commission of National Educational 
Association as, 
"... a great social faith which, in response to the 
yearnings and struggles of many races and people has 
been developing through the centuries."^ 
Some important definitions by thinkers of democracy are being given as 
under: 
a) According to Abhram Linclon (1809-1865), 
"... democracy is the government of the people, by the 
people and for the people."^ 
b) Johin Straut Mill (1806-1873), describes it as a form of government in 
which, 
"...the whole people or some numerous portion of 
them, exercise the governing power through deputies 
periodically elected by themselves." 
c) Robert Morrison Maclver (1882-1970) says: 
Democracy is not a way of governing whether by 
majority or otherwise but primarily a way determining 
who shall govern and broadly to what ends. 
d) Lord Bryce says: 
The word Democracy has been used ever since the 
time of Herodotus (Book VI, Ch. XLlll) to denote 
that form of government in which the ruling power of 
a State is legally vested, not in any particular class or 
classes, but in the members of the community as a 
whole. 
e) Dr. Radhakrishnan (1888-1975), says: 
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That democracy is not merely a political system but a 
way of life which affords equality to everyone 
irrespective of the difference of race, religion, sex, 
economic status.'" 
Thus, to some, democracy 'is a form of government'; to others, it is 'a 
way of social life'. The essence of democracy as a form of government lies 
in its nature of franchise, the character of the electoral system and the 
relation between the government and the people existing in a particular 
nation. Democracy as a way of life has a different connotation; as for 
example to the communist, it means economic equality amongst citizens, to 
a humianist, it implies the absence of disparities in rights on the basis of 
caste, creed or birth. Thus, democracy comes out to be a complex term and 
the only way to come out of this complexity owning to its diversity is to 
analyze each of the meanings attached to it and to trace its development and 
growth according to time, situation and mental progressive innovations for 
human betterment. 
2) RISE AND GROWTH OF DEMOCRACY 
From the anthropological studies we came to know that democracy 
existed in the most primitive society that is in early parts of human 
civilization, when people had just started to live in groups. Though there was 
very immature form of it yet it could manage to address people for their 
unity and common progressive claims. Let us briefly examine the notion of 
the growth of democracy in the West and East. 
2.1) DEMOCRACY IN WEST: 
Democracy in the ancient times in the Western soil was not so mature 
and effective form of government or public, political or social groups. In the 
West, there has been a gradual development of democracy from the time of 
83 
Homer to its present form referred to as 'Liberal Democracy'. In Homer's 
time, a king needed the support of general body of freemen to maJce any 
important decision. Also, in Athens in age of Pericles a form of pure 
democracy prevailed where assemblies called Ecclesia played an important 
role in administration.'' In Rome, democracy came into existence after the 
downfall of the kings and after a struggle between Patrician and Plebian in 
which power came in the hands of Patrician. The constitution being 
democratic in nature gave equal rights to the Plebs to participate in the 
working of government. With the fall of Roman democracy, democracy in 
ancient times came to an end. 
Many great philosophers contributed in the rise and growth of 
democracy in ancient Greek city-states. Though at that time, the appearance 
of democracy was by no means considered as an ideal rule. Plato (428/427 
B.C-348/427B.C.) vehemently opposed democracy because, according to 
him people were not appropriately equipped with education 'to select the 
best nalers and the wisest courses'. He added that democracy made men 
excellent orators to seek votes but their selfishness ruined the state and left 
people helpless as their basic needs were not ftalfiUed with this form of 
government. Aristotle (384 B.C-322 B.C) believed that democracy should be 
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'the mle of many' that is it should not be the rule of mediocre ftilfilling 
their vested interests but should be equally the rule of poor. He agreed with 
his teacher's (Plato) conception of democracy that it failed to judge and 
select people or leaders on merits or sound education and mental level. 
Aristotle observed that all the forms of democracy of his time were 
perverted with none stable and ideal. He pointed out the merits and demerits 
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of democracy and approved of a Mixed Constitution which is a combination 
of aristocracy and democracy. 
This idea of mixed democracy was carried forward by latter 
philosophers like Polybius (ca.203-120B.C.), Marucus Tullius Cicero 
(106B.C.-43 B.C.) and Saint Augustine (354-430 C.E.). In eighteen century 
democracy again forcefully emerged with the writings of Baron De 
Montesquieu, Fran9ois-Marie Arouet Voltaire (1994-1778)and Jean Jacques 
Rousseau (1712-1778)'^ With Machiavelli's 'Discourses' and 
Montesquieu's 'Spirit of the laws' came the dawn of modem political 
thougPit. They took democracy to be pure form of government that could be 
safely incorporated into state craft only as one component of a mixed 
republican constitution. Thomas Hobbes (1588-1679) and John Locke 
(1632-1704) were the early exponents of 'Social Contract Theory' which 
sort to base political legitimacy on the consent of the people. They 
challenged monarchy and traditional dictatorship and believed that kings had 
no divine rights and that the state is a creation of man met to serve their 
betterment. This theory advocated for placing the power of governmental 
authority in the hands of common man for the protection of natural liberty 
and rights of people. This theory forms the foundation of latter democratic 
government. 
Jean Jacques Rousseau was one of the chief exponents of social 
contract theory. His theory is based on his concept of 'General WilV. He 
makes a distinction between will of individual that is the particular will and 
will of community that is the general will. When particular will is inclined 
towards general will it is termed as 'real wilP and when it goes against it is 
called as 'actual wilV. Therefore, 'actual will' reflects one's 'self interest' 
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while real will involves 'self discipline' invoking nobler supreme thoughts 
that is thinking about well-being of all rather than for an individual or 
oneself This implies that actual will represents lower self while 'real will' 
represents higher self. Individuals having real will, will cooperate in the 
bettennent of common good and in this way, his own interest would also be 
served. The functioning of government in such a case would be smooth, 
fruithil and easy. 
Rousseau also introduced the idea of 'Popular Sovereignty'' which 
made him the greatest early theorist of democracy. His concept of popular 
sovereignty means that general will, which represents higher self of 
individual and is morally superior to other expressions of will, should have 
supreme authority. He believed that such a democratic government would 
work for public welfare and common good. This form of democracy has its 
own limitation as it is suitable only for a small and unified community while 
in complex societies it assumes only symbolic significance. 
Having a view of contemporary scenario, since the eighteen century, 
democracy was judged not only as a form of government but rather on moral 
grounds. This period worked on the extension of franchise to bring about 
human equalities. Much stress was given on the forms which serve human 
needs and satisfy them even partially if not fully. The American war of 
independence and the French revolution contributed to the Declaration of 
Rights to the people and gave the principles of democracy a written form. 
The ideals of democracy soon spread rapidly in the West Europe with the 
extension of franchise, growth of political consciousness among labor class 
and finally with the European war. Earlier only male citizens had the right to 
vote. Female franchise was introduced latter for example in U.S. in 1919 and 
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in Britain 1928 and so on.'^ Thus, democracy in the Western world came to 
be fully established only in the 20 century and people started participating 
in it and also initiated means and trends to know and make proper lawful use 
of it. They learnt that though it has various deficiencies in it, yet it can help 
people to form government of their choice with the help of their franchise to 
work for their betterment in various aspects of existence. 
The upshot of the above discussion on democracy is that while tracing 
the growth of democracy from ancient to modem times change is perceived 
in its idea, form and concept. The ancient democracy was immature and 
smaller in size and people directly participated in the state affairs that is 
'Direct democracy' existed. In modem democracy political rights are 
universalized but owning to largeness of states direct democracy is not 
possible. So a system of democracy called 'Indirect or representative 
democracy' evolved. This is a form of governance in which people through 
their representative who are chosen for a definite period of time form a 
government and people have choice to replace it after the expire of the 
stipulated period. 
2.2) DEMOCRACY IN ISLAMIC WORLD: 
The concept of democracy evolved, changed and developed in hands 
of various Islamic philosophers and intellectuals also. Most all of them, who 
were preoccupied with politics followed Aristotle and Plato's idea that man 
is a political animal and cannot live in isolation and society serves as their 
natural environment Al-Ghazali(1058-1111) explained the same views in the 
following words: 
Man is created in such a manner that he cannot live all 
by himself but is in constant need of others, wishing 
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tf^' 
that someone else, human like himself should always 
be with him....'^ 
Ibn Rushd, 'Averroes in Latin' (1126-1198), is another thinker of 
Islamic philosophy whose one of the most important contribution in Islamic 
political thought is his Commentary on Plato's Republic. Here, he 
discusses about state, Imam, constitution and other important related topics. 
In the third part of his commentary, he describes six forms of constitution 
namely (1) monarchy, (2) aristocracy, (3) timocracy, (4) oligarchy, (5) 
democracy and 6) tyranny. Out of these he considers 'monarchy' and 
'aristocracy' as the perfect forms and the rest as degenerate ones. Expressing 
his views on democracy, he says that this system bestows a lot of freedom to 
the public making them inclined towards pleasures and desires. He feels that 
in democracy, majority does not follow the laws leading to violence or 
wars.'** In his commentary he examines that the Platonic aspect of 
characteristics of the righteous sovereign and honest government is at par 
with the Islamic elements. The rulers according to Plato should make use of 
religious philosophy as the basis of their social reforms. He desired that a 
ruler should be a philosopher wherein in his rule exists interdependence 
between the ruler and the ruled. Highlighting the importance of a state ruled 
by a philosophers-king, Plato says: 
The masses serve the masters in that where by the aim 
of philosophy is fulfilled for them, while the masters 
serve the masses in that which leads them to their 
happiness.'^  
He believed that the philosopher-king can not do anything without 
taking into account the psychological aspect of his masses and in this way, 
the ruled people gain happiness in such a state that is wisely governed. This 
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concept is also found in works of Abu Nasr Mohammad Ibn al-Farakh al-
Farabi (259-339 A.H./870-950 A.D.) 
The questions regarding the power and position of a khalifah has 
remained urgent in Islamic political philosophy. Al-Mawardi (who d. 1058) 
in his work considers Caliphate as a supreme form of Islamic authority and a 
legitimate owner of all powers, who according to him was above the sultans 
or the military leaders. The need for a coherent doctrine with regard to 
Caliphate became more necessary as the institution began to decline. At this 
point of time Al-Ghazzali's doctrine appeared. He believed that the khalifah 
and the sultans are like two sides of the same coin thereby complementary to 
each other. They are interdependent as one guarantees that the state would 
protect the religion and that the other will provide moral and ethical 
foundations to the state. He emphasizes that the kingship should be 
adapted on the Islamic ideal of equality before God and thereby limiting his 
power by the dictates of the Shari'ah law. In this way, when fully 
understood his notion of ideal and the notion of modem democracy seem to 
be ver/ close to each other, as in both of them Law is supreme whether it is 
human law as in democracy or Divine as found in Al-Ghazzali's notion. 
In this field Ibn- Khaldun's (1332 A.D.-1406 A.D) analysis appeared 
when sultans had completely replaced the Khalifahs and the state was no 
longer run on Islamic principles. Having a moderate perspective, he asserted 
that a state is a natural creation based on the needs on the human rather than 
being of Divine origin. 
Democracy during the period of nineteenth century becomes a prime 
importance in context with the development in the West and the changes that 
were witnessed in the Arab countries. With the coming of Industrial 
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Revolution, the West became economically prosperous and in search of new 
raw materials started its process of colonization. The West in comparison to 
the East had an upper hand owing to its military and economical 
developments and social and political thoughts. It was during this period that 
the need of reform became urgent in the Arab World and democracy became 
atopic of debate. 
In tracing the development of the notion of democracy, Rifa Tahtawi 
(1801-1873), the father of Egyptian democracy needs to be mentioned first. 
TahtaAvi tries to explain that democracy and law of Islam are compatible to 
each other. Khairuddin At-Tunisi (1810-99), leader of the nineteenth 
century reform movement, in his book stresses the need of improvement in 
the status of community in contemporary Arab World. He justified the 
borrowing of knowledge from the West to bring about political reform in 
Arab World. He said that, 
"... wisdom (or knowledge) is a believer's long-
cherished objective', that '... religion has been 
revealed for the benefit of the creation', and that ... 
[the] Sharia and the vital interests of the community 
are fully compatible." '^* 
He called for an end to absolutist rule and held it responsible for the 
oppression of the nation and destruction of civilization. He believed that, 
"... kindling the Umma's potential liberty through the 
adoption of sound administrative procedures and 
enabling it to have a say in political affairs, would put 
it on a faster track toward civilization, would limit the 
rule of despotism, and would stop the influx of 
European civilization that is sweeping everything 
along its path."^ ^ 
Rashid Ghannouchi represents a neutral stand on this debate. He 
further supported the ideas of Khairuddin and explained that these Islamic 
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scholars through their work are only trying to develop better understanding 
and application of Islam and its laws. In his interview in 1992 in London 
Observer he said: 
If by democracy is meant the liberal model of 
government prevailing in the West, a system under 
which the people freely choose their representatives 
and leaders, in which their is an alternation of power, 
as well as all freedoms and human rights for the 
public, then Muslims will find nothing in their religion 
to oppose democracy, and it is not in their interests to 
do so.^ ^ 
Jamal ad-Din Al-Afghani (1838-97) in his article entitled 'The 
Despotic Governmenf (1879), considered lack of justice and despotism to 
be responsible for the decline in the Muslim World. Though he was greatly 
influenced by the Western thought and philosophy, he was against Western 
colonization. He believed that the Arab World needed social, economic and 
political regeneration to prevent the danger of colonization. In his meeting to 
the Shah of Iran he pleaded for granting more rights to the people. 
Abdurrahman Al-Kawakibi (1849-1903) another scholar of political 
thought holds similar view point like Al-Afghani declaring: 
"... the adoption of logical and well practiced rules 
that have becomes social duties in these advanced 
nations which are not harmed by what appears to a be 
division into parties and groups, because such a 
division is only over the methods of applying the rules 
and not over them"^ ^ 
He thinks that such a state of affairs may be taken into account as one 
of the reason for the development of West. 
Latter philosophers like Muhammad Rashid Rida (1865-1935), Al-
Rumi, and various other nineteenth century Islamic political thinkers were 
influenced by European political thought and showed the similarity between 
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Islamic laws and democracy. They vehemently supported the need of 
adopting Western idea and practice of democracy in order to reform the 
corrupt rule of their times. The scenario showed a major change with the 
onset of world war first and its consequences like the removal of the 
Khalifah. Though under the rule of Ottoman rulers the Muslims had suffered 
a lot yet, the Khalifah (Caliphate) represented for centuries a moral shield 
for the Muslims. The consequence of colonization of the East by the West 
led to westernization of the Muslims. This colonization thus became a threat 
to the Arab Islamic identity. With the loss of Khalifa, a symbol of unity and 
the coming of colonization the Muslim scholars who earlier wanted to 
reform the society now advocated for its revival. 
A major development of this period is the establishment of Al-
Ilkhawan al-Muslimun (Muslim Brotherhood) by Hasan Al-Banna (1904-
49). This was the largest and the first international Islamic movement. He 
noted that European power after the First World War (1914 to 1918), which 
resulted in defeat of Turkey and its allies, had imposed its rule on almost 
every Islamic nation from Egypt, Sudan, Syria, Iraq, and Palestine to 
Turkistan and India. In this process the west accomplished its goal of 
dismantling the Islamic empire and erasing its name from the list of 
powerful nations. Thus, at this stage Europe ceased to be a model and on 
contrary became responsible for the sufferings of Muslims. This movement 
therefore started to work with the mission of freeing the Islamic state from 
colonial powers and to bring re-establishment of Islamic government based 
on precepts of Islam. Imam Hasan Al-Banna supported parliamentary 
elections as he considered them to be at par with Islam but he vehemently 
opposed political parties. He considered the political parties to be the root 
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cause of social corruption and advocated for their dissolution. In midst the 
struggle for independence, monarchy took over colonial authorities in these 
Arab countries. In this regime, that is during the post-independence era, 
Islam its culture, identity heritage came under serious threat and offence in 
name of modernization. 
In early seventies (1970s), the Islamic world came to be influenced by 
the works of Sayyid Qutb (1906-66) and Abu al-Ala Mawdudi (1903-79). In 
his theory of democracy, Qutb denounced the very notion of democracy, 
calling it unfamiliar and incompatible. He questioned out that: 
Democracy is, as a form of government, already 
bankrupt in the West; why should it be imported in the 
Middle East?^^ 
Abu al-Ala Mawdudi held that Islam believes in democracy, and held 
that though western democracy had some negative attributes to it, still it 
should be given a chance to be adopted and be successful in Muslim 
countries. He considered it the duty of every Muslim to displace evil from 
power with virtuous ones. He said: 
There is no other way in a democratic system except to 
participate in battle of elections, that is by educating 
the public opinion in the country and changing the 
people's standard in electing their representatives. We 
should also reform the election mechanism and cleanse 
it from theft, deceit and forgery. By doing so, we 
would be in a position to hand power to righteous men, 
who are eager to develop the country on the pure basis 
ofIslam.^° 
He stressed the need of government being accountable to the public 
and public having the power to replace the government when it fails in its 
duty. Thus, he emphasized the need of will for reform, education, vigilance, 
strength, and awareness among common mass; and virtuosity among leaders. 
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Said Hawwa, an Islamic political thinker, initially opposed democracy 
saying: 
Democracy is a Greek term which signifies 
sovereignty of the people; the people being the source 
of legitimacy. In other words it is the people that 
legislate and rule. In Islam the people do not govern 
themselves by laws they make on their own as in 
democracy. Rather, the people are governed by a 
regime and a set of laws imposed by God.^ ' 
However, latter on, he adopted a more moderate position about 
democracy and accepted its need and importance to resolve various public 
matters. He wrote: 
We see that democracy in the Muslim world will 
eventually produce victory for Islam. Thus, we warn 
ourselves and our brothers against fighting practical 
democracy. In fact, we see that asking for more 
democracy is the practical way to the success of Islam 
on Islam's territory.... 
He furthers added that in order to make Islam successful in future 
democracy is inevitable, "Democracy in the Muslim World is the most 
approf)riate climate for the success of Islam in the future." 
Thus, the contribution of one of the important Islamic political 
thinkers. Said Hawwa is worth mentioning since; he once again brought a 
change in the thinking of Islamic intellectuals. He hailed the decision once 
made by Hasan Al Banna, to participate in election. This was one of the 
most significant events in the history of Islamic Movement. 
Side by side, Malik Bennabi, an Algerian thinker, laid the foundations 
of modem Maghreb school of thought. This school of thought was inspired 
by the nineteenth century reform movement of Khairuddin at-Tunis and 
others. Bennabi understanding of democracy is that it, 
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"... is the generation of a sentiment, and of objective 
and subjective responses and standards, that 
collectively lay the foundations upon which 
democracy, prior to being stated in any constitution, 
stands in the conscience of the people...."^'' 
Bennabi in his writings and lectures stresses that colonization has had 
a positive impact on Muslim civilization. It allowed the Muslims to break 
the fetters of rigid social order and enabled them to come out of their 
decadence. He considered the Renaissance and Movement of revolt being 
responsible for development of democracy in Europe. He concludes that 
Islam endows man with certain holiness that is above the values that any 
model of democracy bestows whether in form of Western democracy of 
Europe or popular democracy of East. To prove his point he referred to the 
Qur'an which says, "We have honored the children of Adam".^ ^ 
He summarizes that democracy did exist in Islam during the period of 
Prophet Mohammad (S) but is absent in Islam in its present form which is 
devoid of its original brilliancy. Thus, Bennabi and his disciples like Rashid 
Ghannouchi and others produced a revolution in existing stands on 
democracy. The Arab World being basically influenced by the ideas of Syed 
Qutb considered democracy to be antagonistic to Islam and treated it as an 
enemy. However Malik Bennabi and others initiated new version of 
democracy according to the requirement of the time and its claims, and 
therefore, helped to bring a major change in the perception of Muslims to 
adjust them in modem socio-political developing world across the globe. 
One of the basic principles of Islam has been the concept of Tawhid 
that is a firm belief in the oneness of God. The Qur'an stress on the Oneness 
of God: 
Say: He is Allah, the One! 
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Allah, the eternally besought of all! 
He begetteth not nor was begotten. 
And there is none comparable unto Him. 
Infact in Islamic political system the supreme Sovereign or the Most 
Powerful Authority is God and the Amir (sultan) a responsible man selected/ 
elected by the religious scholars has to implement the rules or principles as 
laid down in the Qur'an and practiced by the Prophet of Islam. 
Seyyed Mohammad Khatami, an Iranian scholar and politician 
advocates for Islamic democracy. In a television interview, before 
presidential elections he was noted saying. 
"...the existing democracies do not necessarily follow 
one formula or aspect. It is possible that a democracy 
may lead to a liberal system. It is possible that 
democracy may lead to a socialist system. Or it may be 
a democracy with the inclusion of religious norms in 
the government. We have accepted the third option." 
He provides a combination of democracy and spirituality. Ali 
Shari'ati, a highly influential Iranian revolutionary, wrote in 'On the 
Sociology of Islam' that Tawhid, 
"... in the sense of oneness of God is of course 
accepted by all monotheists. But Tawhid as a world 
view ... means regarding the whole universe as a 
unity, instead of dividing it into this world and the 
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here-after... spirit and body." 
Favouring the democratic form of government Abdelwahab El-
Affendi another Islamic Political thinker: 
No Muslim questions the sovereignty of God or the 
rule of Shari'ah [the Islamic legal path]. However, 
most Muslims do (and did) have misgivings about any 
claims by one person that he is sovereign. The 
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sovereignty of one man contradicts of sovereignty of 
God, for all men are equal in front of God.... Blind 
obedience to one- man rule is contrary to Islam. 
Thus, Islam and democracy in the context of Tawhid has been 
interpreted by some to be far apart from each other and by others to be 
indispensable. Conservatives do believe that the idea of sovereignty of 
people is against the sovereignty of God while liberals like Affendi and 
others like-minded thinkers believe that the doctrine of Tawhid requires a 
democratic system because all humans in front of God are equal and 
democracy supports this notion. 
Another well discussed aspect of Islam and democracy is 'mutual 
consultation' in political affairs which appears in 42: 38 verse of the 
Quran.'*^ Ayatollah Baqir al-Sadr notes in Islamic Political system, that the 
people, "... have a general right to dispose of their affairs on the basis of the 
principle of consultation."" '^ It was further supported by Khatami saying that: 
"...people play a fundamental role in bringing a 
government to power, in supervising the govemment 
and possibly the replacement of the govemment 
without any tension and problems."'*^ 
Muhammad Allama Iqbal (1873-1938), a poet and religious 
philosopher was highly influenced by the ideals of Jalaluddin Rumi (1207-
1273). Iqbal was a believer of spiritual democracy. He considered that state 
and religion are inseparable aspects of human life and therefore stressed the 
need of laws of Shah'ah in the governance of the people. He asserted his 
point by saying, 
"... the Qur'an considers it necessary to unite religion 
and state, ethics and politics in a single revelation 
much in the same way as Plato does in the Republic." 
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He believed in the concept of Tawhid that is the sovereignty of God 
and as a result was against the notion of popular sovereignty. As an Islamic 
political philosopher, he believed in the full development of the human 
individuality or ego hood which is termed as 'Khudf and believed in sharing 
of power. His concept of Tawhid had a social and political manifestation in 
terms of Millah which implied equality, freedom and fraternity. Iqbal was 
highly critical of contemporary Western democracy and termed it as an 
imperialist form. This was because the West was colonizing the East on the 
pretext of removing ignorance and bringing in democratic institutions. He 
presented his views on democracy in several of his books, lectures and 
interviews. In his Bal-i-Jibril (Gabriel's Wing), he termed politicians as 
devils and pointed out that liberty should be within limits lest it would be 
dangerous for the society. In Zabur-i-Ajam, Iqbal criticizes democracy on its 
nature of being based on the rule of majority rather than on the competence 
of the ruler. Or in Payam-i-Mashriq, (Message from the East), he again 
denounces democracy considering that it provides a play ground for 
different ambitions leading to conflicts and divisions and making it 
synonymous with monarchy or dictatorship. On January 1^ ' 1938, on All 
India Radio he expressed his views on democracy; 
So long as this so called democracy, this accursed 
nationalism and this degraded imperialism are not 
shattered, so long as man do not demonstrate by their 
actions that they believe that the whole is a family of 
God, so long as distinctions of race, color, and 
geographical nationalities are not wiped out 
completely, they will never be able to lead a happy and 
contended life and the beautiful ideals of liberty, 
equality and fratemity will never be materialized. 
Iqbal firmly believed that democracy can never be successful, because 
it lacks spirituality. He stressed the need of use of rules of Shah'ah and of 
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liberal understanding interpretation and reconstruction of Islamic thoughts in 
accordance with the demands of the modem life thereby stressing the need 
of Ijtihad (independent reasoning). 
Sir Sayyid Ahmad Khan (1817-1898) played a vital role in making 
Muslims enter into the stream of modernization through educational, 
political, religious, and social reforms. Sir Sayyid believed to bring 
rationalism in Islam with the belief that religion existed for man's benefit 
and not vise versa. For the cause of social reform he started monthly Urdu 
periodical 'Tahzibul Akhlaq' or 'The Social Reformer''^^ and his other major 
contributions included establishment of Translation Society in Ghazipur for 
the translation of scientific books and founded Aligarh School in 1875 which 
later developed into Muhammadan Anglo Oriental (M.A.O.) College of 
Aligarh which became a full fledged University under the name "Aligarh 
Muslim University" Aligarh, in 1920.^ ^ 
Sir Sayyid Ahmad Khan held some reservations for democracy 
mainly because he believed that democracy would lead to the 'tyranny of 
majority'.''^ He feared that in India Muslims being in minority would suffer 
in the hands of majority community. Sir Sayyid Ahmad Khan eulogized 
Western civilization and in his works he presents his political views which 
include a blend of the West with traditional Islam. In his image of 
democracy, he had a firm belief in the need of an impartial and supreme law. 
He declared that, "A popularly elected President is preferred by Islam." 
He stressed that Islam does not accept personal rule neither does it 
permit monarchy and hereditary monarchy is not permissible at all. In 
support of his admiration for supremacy of law in the interest he gave 
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examples of the practice of supremacy of law in Britain above which nobody 
exists. He said: 
Queen Empress Victoria of Great Britain, Ireland, and 
India, is the sovereign of law; her will does not 
constitute law and she is helpless to do anything at her 
personal discretion.''^  
It needs to be remembered that, though he admired the Western 
civilization but was against rule of British monarchy in India. He was the 
campaigner of liberty, one of the basic of democracy. He declared the liberty 
of press to be very important and to emphasize this Aligarh Institute Gazette 
had a crowing motto of, 
"Liberty of the Press is a prominent duty of the 
Government and the natural right of the subjects."^° 
He believed that religion and politics should not be intermixed and 
supported the separation of religion from secular affairs. He stressed: 
Spiritual or religious matters can not have any 
connection with worldly affairs. A true religion only 
states cardinal principles comprising ethical values and 
only incidentally deals with the problems of the world. 
Islam, as a true religion, is based upon this dichotomy 
and the Prophet upheld this distinction in his well-
known statement: ''Maata hum min amer-i-dinakum 
fakhazu wa ma naha hum 'inah faantahu'\ "In all 
religious matters except divine injunction and refrain 
from those actions which are forbidden". 
Thus, he believed that the intervention of religion into state affairs is 
responsible for the lack of progress in Islamic world. However, many other 
Islamic political thinkers do not accept such a view-point. 
Abul Kalam Azad (1888-1959) holds a prominent place in India's 
struggle for freedom and was a political thinker who conveyed his political 
ideas through his Urdu Journal Al-Hilal which he started in June 1912. His 
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concept of democracy and freedom are closely linked to his beliefs as a 
Muslim. In his trial, during the Khilafat and Non-cooperation movement he 
made a statement before the court which gives vent to his political ideas.^ '^  In 
his staitement, referring to Islam, he justified the revolt for freedom and 
attainment of democracy, both on the basis of Islam and as a birth right. He 
asserted that oppression and exploitation by any nation over another can be 
justified on no grounds. He argued that Islam is a religion which believes 
equality and liberty of all beings and in the sovereignty of God only.^ "^  Thus, 
it becomes a moral duty of every follower of Islam to fight the domination 
of any power except for the power of God and to even sacrifice his life for 
the maintenance of truth and freedom. He believed that Islam is fully a 
democratic religion and in this support he gave examples of the democratic 
elements present in Islam as cited in the Qur'an and practiced by Prophet 
Mohammad (S) during his times.^ ^ 
The political system in Muslim countries is becoming more and more 
secular and democratic in the twenty first scenario. In twentieth century 
secularism first emerged in Turkey then in some Arab countries. Secularists 
in Turkey believed that Islam could adopt certain features of Western 
democracy and can then adapt it with their own Islamic principles. In the 
nineteenth and the twentieth century a large amount of literature was 
produced by the fundamentalist leaders creating a wide influence on the 
masses This includes the work of fundamentalists like Muhammad Abd al-
Wahhab (1703-1787) in Saudi Arabia, Sayyid Ahmad Shahid and Ismail 
Shahi in India, and Muhammad Ahmad ( 1844-1885) the founder of the 
Mehdiyya in the Sudan etc., while few others moderate fundamentalists 
included Abul Kalam Azad (1888-1958), Abul A'la Maududi (1903-1958) 
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the founder of Jama't-i Islami, in India and Pakistan, Hasan al-Banna (1906-
1949) the Egyptian founder oilkhwan al-Muslimin ( Muslim Brotherhood), 
his Sayyid Qutb in Egypt, and Shaikh Mustafa al-Siba'i in Syria^ *' who 
through their work emphasized the need of change. The modernists in the 
twentieth century developed anti-West and pro-West orientations. The love 
for the West was based on the following point of view: 
The representative institutions evolved in the West a 
practical method by which Islamic democracy can find 
en 
concrete form in the large populations of today. 
While the anti-West sentiments developed owing to the imperialistic 
domination of the West. This hatred for the West got expressed as most of 
the non-aligned nations were Muslim states. After world imperialism came 
to an end, democracy got established in many Muslims countries while in no 
country viable Islamic system could be established. The examples of this can 
be noted in the Muslim states like Indonesia, Bangladesh and Pakistan where 
democracy can be seen in its ftill bloom and even women are being elected 
as the heads of the government. In Turkey too secular electoral politics has 
replaced conservatism. 
Thus, democracy and its compatibility with Islam has been a topic of 
debate for a long time. In this discussion there exists a wide range of 
thoughts consisting of two extreme poles and in between exists a moderate 
perspective. Some believe that Islam and democracy can never go together 
and that 'democracy' is an alien term which has been used by the West as a 
means to modernize the Islamic state, thereby dismembering its integrity and 
identity. They argue that the very concept of popular sovereignty 
(propounded by Rousseau) is against the basic principle of Islam that is 
Tawhid. The other pole believes that Islam requires a democratic system. 
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They cite examples from Islamic traditions to show the semblance between 
Islam and democracy. The difference in the perspective is mainly a result of 
how Islam and its teachings have been understood, interpreted and 
implemented by different people according to the requirement of the time 
and situation. 
2.3) DEMOCRACY IN INDIA: 
India today in its twenty first century celebrates sixty years of its 
sovereign democracy which came into existence on twenty sixth January 
1950. Like many other countries in the East, in some respects democracy in 
India is an outcome of colonization and Western influences. 
Numerous examples from early Vedic period point out at the old 
nature of the idea of democracy. The Indo-Aryans carried on their tribal 
administration through Sabha and Samity which were governed roughly on 
democratic principles. Other notable example is Santiparva of Mahabhamta 
where democracies are referred to as 'Ganas\ Lord Buddha too preached 
the need of democracy for proper administration, and Kautilya's 
Arthashastra gives vivid references to democracy that prevailed in various 
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parts of ancient India. 
The notion of democracy in the Vedic period had its own limitation 
and existed in a rudimentary state as Sabha and Samity were treated merely 
as advisory bodies and common people in age of Kautilya were not allowed 
to be a part of governing body. Also with the coming of Mauryan Empire, 
Guptas, Chalukyas or in the hands of the Mughal rulers, democracy showed 
no signs of development. Its true beginning can be traced with the coming of 
the East India Company, which came in 1612. The government of East India 
Company though exercised a colonial authoritarianism still it marked a slow 
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growth of constitution. The various acts Hke the Regulating Act of 1773, 
Pitts India Act of 1784, various Charter Acts oi 1793, 1813, 1833, and 1853 
acted as landmarks in the process of democracy. Slowly the impact of 
Western philosophers and their ideas of liberation started to be felt on the 
Indian minds, leading to gradual transformation of powers from the British 
government to local government, responsible government, to finally self-
government. With the influence of great philosophers, intellectuals, theorists 
like Rousseau (concept of general will); Thomas Pain (concept of rights of 
the people), Abraham Lincoln (gospel of rule by, of and for the people) and 
others greatly influenced the mind set of Indians. In India after independence 
indirect or represented democracy got established with time. This is the 
political development of democracy. 
Democracy has a philosophical connotation too. In this sense, 
democracy becomes a way of life and today it is being interpreted in terms 
of a kind of faith on humanistic and philanthropic aspects. In this direction 
the Indian culture from time immemorial is at par with the democratic 
philosophy and thus acts as a source of strength to its foundations. The 
world today with its numerous diversions, socio-economic problems or 
scientific, technological and industrial advancement and various other 
complexities; needs faith in certain essential values for survival of 
democracy to prevent and misuse of power. Indian culture believes in the 
existence of the supreme power which supports the democratic theory of 
limitation of political authority. Democracy is a deliberate attempt to curb 
the growth of power in hands of few thereby minimizes domination and 
misuse of power. Thus, democratic belief of limitation of power gets 
reinforced by the spiritual dimension. However, Indians are still lacking the 
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spiritual or ethical element in their general democratic political system. 
Again, democracy believes that each individual is equal before the law 
thereby giving the right of vote to every adult man or woman with no 
distinction between rich or poor or on the basis of caste or creed. This 
democratic notion can be seen in various examples down from the history of 
Indian culture where in the past saints and sages coming even from lowest 
section of society could attain prestige and reverence. Democracy believes in 
certain moral values of self control, compromise, tolerance, working not 
with a spirit of competition but for the common welfare and Indian culture 
with its belief in virtue of love, justice, submission strikes a semblance 
between Indian culture and democracy. In Mahabharata where an Indian 
sage gave away his bone for the destruction of demons serves an instance of 
full self-sacrifice for collective altruism. However, in the previous and 
present (21^^  Century) the situation had been critical and the politicians 
formed various political parties on the basis of caste-system, linguistic and 
racial preferences. Therefore, resultantly, we have several parties and each is 
trying to get power for its minor and selfish interests and doesn't bother 
about the real spirit of democracy. 
Thus with this analysis we come to the conclusion that the notion of 
democracy in India has been partially inherited from the scriptures and 
partially borrowed from the West. However, the Indian culture has been 
responsible for its true development, strength and success in India. Today we 
are the largest democracy in the world and though there exist some 
drawbacks as mentioned but they are taken as challenges rather than leading 
to desolation or pessimism. Generally, Indians love democracy and 
appreciate this system of government inspite of its limitations or drawbacks. 
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Various great Indian philosophers and thinkers contributed to the 
notion of Democracy which includes Bipin Chandra Pal, Mahatma Gandhi, 
M.N Roy, Jawaharlal Nehru and others. 
a) Bipin Chandra Pal: 
He (1858-1932) was one of the prominent figures of Indian nationalist 
movement and is considered a modem Hindu reformer. He was an 
educationist, patriot and a political philosopher. He formulated the concept 
of 'Divine Democracy* which has its origin in the Vedantic concept of unity 
of existence. The Bhagvada Gita emphasizes the fact that all human being 
on account of having a divine spirit are equal in all respect. He said: 
"...men are gods; and the equality of the Indian 
democracy is the equality of the divine possibilities 
and the divine destiny of every individual being, be he 
a Hindu or Mohammedan, Buddhist or Christian.. .."^ ^ 
This notion of divine origin guaranties each individual equal right, 
respect and dignity and therefore is in consonance with 'one man, one vote* 
formula of democracy. On the basis of the concept of divine democracy, he 
considered that the revelation of democracy in India was superior as 
compared to the European one. He said: 
The ideal of Swaraj that has revealed itself to us is the 
ideal of divine democracy. It is the ideal of democracy 
higher than the fighting, the pushing, the 
materialistic... the cruel democracies of Europe and 
America It is on account of this general training of 
the Indian people in the past, whether they be Hindu or 
Mohammedan, it is on account of this spiritual 
emphasis of the Hindu character and the generality 
also of the Indian character that we have had the 
supreme privilege of seeing before us the revelation of 
a democratic ideal, superior to that which has as yet 
been revealed to the general consciousness of 
European humanity.^ " 
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b) Mahatma Gandhi: 
He (1869-1948) was one of the greatest political thinker and flag-
bearer of Indian Freedom struggle and a prominent advocate of secularism 
and democracy. Gandhi's concept of democracy is closely linked with his 
ideas of non-violence or ahimsa. He urged for the need of true democracy, 
which according to him could only be achieved through non-violence. He, 
like Iqbal, believed that religion and politics go hand in hand and desired the 
spiritualization of politics: 
"... it will be seen that for me there are no politics 
devoid of religion. They subserve religion. Politics 
bereft of religion are a death- trap because they kill the 
soul."^ 2 
This does not mean that he advocated for the transference of power in 
the hands of religious leaders but rather desired the inclusion of religious 
values as no religion preached barbarism, exploitation and violation of 
human rights. His concept of true democracy is in fact spiritual democracy 
that is democracy does not mean only the governance of a nation on 
democratic principles but rather it also includes the ultimate realization of 
Swaraj from within which can only be achieved through self-controlled and 
self- purification. Thus, meaning to say that true democracy needs purity of 
heart and self discipline which comes with true religious spirit. In such a 
democracy each person will contribute for the benefit of the society on the 
whole and will be interested more in his duties than his rights. For Gandhi, 
democracy politically meant a thorough exactness in dealing with one's 
opponent and economically it meant equal opportunity for both the rich and 
the poor.^ "^  He criticized Western democracy on grounds of capitalistic and 
oppressive nature of the West. About the democracy in West he said: 
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Western democracy as it functions today is undiluted 
Nazism or Fascism. At best it is merely a cloak to hide 
the Nazi and the Fascist tendencies of imperialism.^ ^ 
Thus, he was critical of Western democracy primarily on the grounc 
capitalistic and oppressive nature of the West. 
c) Manavendra Nath Roy: 
He (1886-1954) advocated for the cause of 'organized democracy'f'^ 
He believed that popular democracy had a serious drawback since the 
electorates remain helpless between elections. His notion of organized 
democracy meant that local communities would handle power and power 
will not be vested in the hands of few elected people on the top.^ ^ For the 
cause of organized and partyless democracy he stressed the need of political 
schools that would train people the art of proper handling of their duties. A 
check would be kept on the government through recall and other means. In 
this scheme the local democratic agencies would elect their candidates for 
election and, in this way, people would vote for men of morality and not on 
regional lines. These elected people will work not for their personal interests 
but for the welfare of the society on a whole. Thus, in simple words, it can 
be said that M.N. Roy supported direct democracy as advocated by 
Rousseau and others. 
3) GENERAL FORMS OF GOVERNMENT 
Here in this section, we shall try to illustrate the view-points of 
various thinkers on different forms of government and try to highlight that 
among all the forms, 'democracy' has long been a dominant form for all the 
times and ages. A government is an organization of the state and it is 
through the medium of the government that the state makes, executes and 
realizes its purpose of the well-being of its people. Various forms of 
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government exist in accordance to the vesting of power and authority in the 
hands of the organs employed to meet the purpose and the rules and 
procedures it follows in performing its functions.^^ Broadly speaking, three 
fundamental forms of government do exits namely (a) Monarchy, (b) 
Aristocracy and (c) Democracy. 
The forms of government have been variously classified. Let us 
discuss some important classifications given by famous philosophers and 
political thinkers. 
1) According to the traditional classification of the government as given by 
Aristotle, which he borrowed from Plato three normal forms of government 
and three perverted forms of government exists. If the political authority 
resides in the hands of an individual it is termed as Monarchy, where the 
power is exercised in accordance to the law but if this form of government 
becomes perverted it is termed as tyranny. In Aristocracy, Sovereignty 
(power) resides in small majority of population and its perverted form is 
Oligarchy. In Democracy, power resides in a large population, where it is 
directed by law but otherwise it is called 'mob-rule.' 
2) Montesquieu, a well known French writer gave a three fold classification 
of government namely (a) Republican, (b) Monarchial, and (c) Despotic. He 
describes a Republican form of government as one in which supreme 
authority is exercised by the people as a whole or by a part of people thereby 
making this form of government either 'Democratic' or 'Aristocratic' in 
character. In Monarchy, the sovereignty as described earlier lies in the hand 
of one which he governs in accordance to established laws. Its perverted 
form is 'Despotic government' where Law is in the hand of single individual 
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which he uses for selfish reasons. 
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3) Jean-Jacques Rousseau (1712-1778) classifies government in three forms: 
(a) Monarchies, (b) Aristocracies and (c) Democracies. He again sub divides 
Aristocracy in natural, electric and hereditary forms. 
4) K. Blunstachli, a famous German writer recognizes four forms of 
government namely: (a) Monarchy, (b) Aristocracy, (c) Democracy and (d) 
Ideocracy. Ideocracy and Theocracy are that forms of government in which 
power resides in the hands of God and ruler is held as a representative of 
God and interpretator of His will. The perverted form of Theocracy is 
Idolocracy. 
5) In recent times, John Arthur Ransome Marriott (1859-1995) classifies 
government on three fold basis. According to first fold, based on the 
distribution of powers, government is divided into two forms (a) Unitary and 
(b) Federal.^ '* He terms unitary form of government as one, where power lies 
in the hands of center and the provincial or the state government has only 
delegate powers. In Federal form of government both centre and state exists 
as autonomous groups and enjoys coronal powers. Marriot's second fold 
classification is that of 'rigid' and a 'flexible'. In the third fold he also 
classifies government in three forms as (a) Despotic, (b) Presidential, and 
(c) Parliamentary. In Despotic form executive is superior to legislative and 
in Parliamentary is subordinate to legislator. In between exists Presidential 
form in which executive and legislative coordinates in powers. 
6) Stephen Leacock classifies government as (a) Despotic and (b) 
Democratic ones. 
Let us examine briefly discuss some of the most prominent forms of 
government in order to understand the best one. 
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3.1) MONARCHY AS A FORM OF GOVERNMENT: 
Monarchy is the earliest form of government, run by a single 
individual who rules without any restrictions and, 'who does everything 
according to his own will'. Two forms of Monarchy do exist namely 
absolute and limited. In absolute monarchy the monarch is the sole ruler and 
in limited monarchy his rule is limited by laws. Limited monarchy is found 
in Britain but it remains a matter of discussion whether it can be considered 
a form of monarchy since in this the power resides in the hands of the people 
making it more near to a democratic government. Monarchy as a form of 
government has been supported by Jean-Jacques Rousseau who said: 
The will of the people, the will of the prince, the public 
force of the State and the particular force of the 
Government, all answer to a single motive power; all 
the springs of the machine are in the same hands, the 
whole move towards the same ends; there are no 
conflicting movements to cancel one another, and no 
kind of constitution can be imagined in which a less 
amount of efforts produces a more considerable 
amount of action. 
A similar view point is stressed by Lord James Bryce who considers that the 
monarchies of the seventeen and the eighteen century, 
"... saw many reforms in European countries, which 
no force less than that of a strong monarchy would 
have carried through". 
Another important political thinker, Jean Bodin (1530-96) also 
supports monarchy as it considers it best suited to deal with emergency as an 
absolute monarch is independent to make decisions. No doubt, monarchy 
has its own limitations too as for example an inefficient monarch can destroy 
and bring misery for its nation. Moreover, it has been proved in history that 
owing to hereditary monarchy many incapable rulers have ruled the masses. 
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As Stephen Leacock maintains, "A hereditary ruler seems on the face of 
things as absurd as the hereditary mathematician or hereditary poet 
laureate".^' 
Again, the perverted form of monarchy that is despotism serves to be 
the worst form of government as a despot works only for his own interests 
and curbs the liberty and other basic rights of its people. As Aristotle 
maintains in his cycle of political chain that in monarchy earlier the monarch 
ruled his people with love and justice but in due course of time the kings 
forgot their duties. Thus, making the form of government tyrannical which 
could not last long and people finally revolted and monarchy was replaced 
by Aristocracy. 
3.2) ARISTOCRACY AS A FORM OF GOVERNMENT: 
Aristocracy is a form of government in which a relatively small 
proportion of the citizens participate in making decision for the government. 
'Aristos' in Greek means 'the best' and 'Kratos' means 'power'. The Greek 
philosophers therefore considered aristocracy a form of government run by 
the best or par excellence. The best here may apply either to a more 
intellectually sound person or a person superior in education or experience 
or in wealth. However, the notion of the rule of the best came into existence 
with the very idea of giving hereditary monarchy a legitimate shape. The 
medieval Europeans gave the theory that the monarch and his beaurocrats 
were in virtue superior to the masses. Thus, in order to maintain hereditary 
rule, the monarchs and his beaurocrats were theorized to be morally and 
intellectually superior and in this way the concept of rule of the best came 
into existence. 
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The theoretical foundation of 'Aristocracy' was laid by the works of 
two great figures in Greek and Roman philosophy namely Plato and 
Aristotle. Both of them defended 'Aristocracy' and had reservations about 
'Democracy' as according to them democracy puts government in hands of 
people who are not capable of making correct decisions. According to 
Aristotle and especially to Plato, some people naturally possess better power 
of administration and such people should be given the opportunity and 
education to govern and contribute to the social and economic life of the 
people. Generally, it has been said that the, '...essence of Aristocracy lies 
in the respect accorded to the aristocrat by others; a respect to be enhanced 
more by deeds than words'. 
Moreover, Aristocracy is characterized by element of quality which 
may be in accordance to one's birth that is Aristocracy of family, culture and 
education that is Aristocracy of priests or of scholars, property that is 
Aristocracy of land owners. Prof. Jellinek discussed the social aspect of 
Aristocracy in which a particular class which may be priestly, militarily etc. 
plays an important role. This class enjoys certain privileges owing to 
which it has become a ruling class and politically dominates over the rest. 
He further describes two types of Aristocracy, (a) Hereditary Aristocracy in 
which others belonging to lower class can in no situation become a part of 
the ruling class and (b) 'education and social status' in which even inferior 
class may become a part of ruling class owing to improvement in their 
education or status with time. In theory, aristocracy has been favored by 
some since other political thinkers as it is based on quality and not quantity. 
As Rousseau also says in this regard: 
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It is the best and most natural arrangement that the 
wisest should govern the many, when it is assured that 
they will govern for its profit and not for their own. 
John Stuart a famous Mill famous English Ethico-political thinker, 
also supports Aristocracy saying: 
The governments which have been remarkable in 
history for sustain ability and vigor in the conduct of 
affairs has generally been Aristocracies. 
Montesquieu too supported aristocracy considering that it has the 
virtue of moderation. Aristocracy is moderate in its ruling, since it is a 
familiar of the fact that the ruling class is in minority and the masses are in 
majority therefore an immoderate use of power may lead to a powerful 
resistance. Another positive aspect of Aristocracy, as some thinkers do 
believe, is its conservative nature. However, in aristocracy, power lies in the 
hands of experienced and wise ruler who have ruled and have experience of 
ruling for a long time and therefore they do not take rash judgment or do 
radical political experiments. 
Aristocracy also suffers from certain flaws. It has been proved certain 
times throughout history that aristocracy has given way to Oligarchy and the 
ruling class has displayed its arrogance and pride towards the lower classes. 
Example of this can be seen in the treatment met out to Helots by the 
Spartan. Some thinkers like Bluntschli also point out that, Aristocracy is 
marked by excessive rigidity owing to which it becomes static in nature 
while society keeps on changing. The unwillingness of Aristocracy to 
change with time in order to preserve its power has led several times to its 
downfall. This has been partly the reason for the downfall of feudal 
Aristocracy of Europe in middle ages. In modem times, Aristocracy is not 
favored by the majority of peoples around the globe as a form of government 
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but as an element in the states. It has been stressed upon that the opinions of 
the best citizens should be taken in account in making of important decisions 
by the government. Moreover owing to the negative aspects of Aristocracy it 
has been replaced by 'Democracy' with time. 
Democracy has commonly been accepted as the best form of 
government as it is free from the negative aspects of Aristocracy that is 
tyranny, exploitation etc. and has also become inevitable with the changing 
times and claims. This is the reason why the world in majority today has 
Democracy as an appropriate form of government. 
Let us briefly examine the democratic form of government and find 
out its merits and suitability for the twenty first century human world. 
3.3) DEMOCRACY AS A FORM OF GOVERNMENT: 
Democracy is considered as 'better a form of government' by many 
thinkers from the past to modem times. The Greeks meant by democracy a 
rule by many and Aristotle considered it as a perverted form of government. 
In literal sense democracy is formed of two Greek words 'Demos'' meaning 
people and 'Kratia' meaning power. Thus, 'Democracy' means 'power of 
the people'. Philosophers like Aristotle and Plato in ancient times, Cicero in 
medieval age and Sir Henry Maine, James Russell Lowell, Lord James 
Bryce in modem period regard democracy merely as a form of govemment. 
According to James Russell Lowell, democracy "is nothing more than 
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an experiment in govemment". Democracy is a rule by will of majority of 
the people. Lord James Bryce considers that democracy the ruling powers 
rest in the hands of the community as a whole. He elaborates his point: 
This means in communities which act by voting, the 
rule belongs to the majority, as no other method has 
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been found for determining peaceably and legally what 
is to be declared the will of the community which is 
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not unanimous. 
The will of majority should prevail, as it is considered that the 
wisdom possessed by many is superior to those possessed by few. Also 
majority is physically stronger than minority and it can resort to coercion if 
minority does not submit to its will. But democracy to be successful in the 
real term minority citizens should not feel subjugated or oppress by the 
majority. So democracy provides each citizen political equality and gives 
them right to speech, publication, association and the like others. 
Democracy, therefore, provides the scope for free discussion and therefore, a 
government by the people is subject both to discussion and to criticism. 
Democracy as a form of government is based on the consent of the people 
but the consent or choice needs to be real, efficient and active to give 
democracy its true shape and meaning. Today the efficient rule of 
government on democratic principles requires qualified and wise people. 
Mazzini defines democracy as, "The progress of all through are under the 
leadership of the best and the wisest".^' 
Owing to large size of population, today democracy exists not in a 
direct form but rather as representative democracy. Every adult citizen in 
democracy enjoys the right to vote irrespective of his caste, creed, race or 
faith. As some scholars, like Prof Seeley points out that democracy is, "A 
government in which every one has a share". 
Thus, in democracy the authority is enjoyed by the people or by their 
representative and it is people who elect, control or remove government if it 
does not function lawfully and honestly. Here, all citizens enjoy equal 
opportunity to progress and efforts are made to increase liberty, equality and 
116 
fraternity. Democracy being treated merely as a better form of government 
does not allow us to arrive at an adequate conception of democracy. It may 
be wrong to treat democracy primarily and essentially as the only a 'form of 
government'. It has another dimension to its nature that is, 'democracy as a 
way of life'. Let us, further analyze the notion of democracy as an art of 
living also. 
4) DEMOCRACY AS AN ART OF LIVING 
It has been a known fact that the concept of democracy originated as a 
political concept. In modem times, democracy has expanded its horizon and 
includes social, economic and ethical values. Democracy in other words has 
become 'a way of life', or to say a social philosophy. Maxey rightly 
acclaims: 
Democracy as interpreted in the twentieth century is 
thus seen to be more than a political formula, more 
than a system of government, more than a social order. 
It is a search for a way of life in which the voluntary 
free intelligence and activity of men can be 
harmonized and coordinated with the least possible 
coercion and it is a belief that such a way of life is the 
best way for all mankind, the way most in keeping 
with the future of man and the nature of the universe.^  
John Dewey (1859-1952) an American philosopher, made a major 
contribution in the process of analyzing democracy as a way of life. He held: 
A democracy is more than a form of government; it is 
primarily a mode of associated living, of conjoint 
communicated experience.^ '* 
Democracy as a way of life includes various important features 
attached to it. One of the important among them is 'rational empiricism'. 
The term empiricism lays stress on rationality and its application in human 
relation and physical nature. It stresses upon the fact that truth is an ever 
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changing concept and is not an absolute entity. It functions on the basis of 
constant checking and verification and as such the concept of democracy has 
been changing and developing through the centuries. ^ Democracy also lays 
stress on 'individualism'. It stands for the welfare of all individuals in a 
society. It considers that man is different from animals and other living 
creatures as he is bestowed with the faculty of reason or wisdom. Each 
individual is important and equal irrespective of his social status, birth or 
wealth. Every individual gets equal opportunity to show his/her latent 
talents. This is achieved through cooperation and mutual understanding 
leading to common good and welfare of all.^ ^ 
Freedom is another prerequisite of making democracy a way of life. It 
includes freedom of speech, press, criticism, organization or association, 
religion or faith, work or profession and so on. Democracy can never 
flourish if life is strictly controlled or suppressed and mind is tutored lest 
democracy would become autocracy or dictatorship. In democracy criticism 
is allowed and is taken without contempt. Criticism is allowed in democracy 
as it is shown through the functioning of opposition in a parliament. The real 
triumph of democracy lies in the fact that it deals with differences and 
criticism through open, free and value-based discussion. The need of free 
discussion was emphasize by Govind Ballabh Pant in the following words: 
Since democracy proceeds by free discussion and 
debate, the laws framed by the elected representatives 
of the people carry a moral sanction. Democracy 
cannot function unless those who have framed the law, 
as those who may differ, are willing to submit to the 
supremacy of the law. Law in democracy does not 
derive its sanction from the force which the State has 
at its command, but from the moral obligation on all 
those who may differ to abide by the decision which 
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has been arrived at by free discussion. 
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In a society there does not exist sameness of status, class, attitude to 
life, religion and owing to these differences, democracy stresses upon the 
values of forbearance, mutual respect, tolerance, equality and is opposed to 
imperialism and slavery. Tolerance of difference and criticism or objectivity 
is necessary in democracy. In this regard Jawaharlal Nehru said, 
"Democracy means tolerance, tolerance not merely of those who agree with 
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us, but of those who do not agree with us." 
In a democratic set up each individual is free to live his own way of 
life and can enjoy and exercise his freedom and also works for others. Wolf 
supports this aspect by saying, that a democratic society, "... is a society of 
free, equal, active and intelligent citizens, each man choosing his own way 
of life for himself and willing that others should choose theirs."^^ 
A government, therefore, to be called democratic does not need mere 
structural frame-work and institutions, as aptly put by John Dewey: 
Democracy is only a form of government is like saying 
that home is a more or less geometrical arrangement of 
bricks and mortar or that church is a building with 
pews, pulpit and spire.'°° 
Rather its very purpose is to serve the people through the values it 
advocates, and tries to inculcate in the masses. Barker has defined 
democracy as a, "... mode of spirit, an attitude of mind of those who profess 
it, and only those who profess it can practice it."'°' 
There is synchronization of thoughts and action and this is the essence 
of demiocracy, "It is a form of government; it is a kind of economy; it is an 
order of society; it is a way of life, it is all these things put together." 
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5) BASIC TENETS OF DEMOCRACY 
Democracy as discussed is not merely a form of government but it is 
also a social philosophy, an art of living or in other words, a way of life. 
The basic tenets of democracy comprises of Liberty, Equality, and 
Fraternity. These are the central ideals of social philosophy of democracy 
and intrinsic values of democratic faith. 
5.1) LIBERTY: 
Various thinkers believe that democracy and liberalism are like two 
sides of the same coin and Waldron has emphasized that since democracy 
and liberty emerged roughly around the same period they share a deep 
grounding. In democracy people have liberty to take individual decision 
concerning their individual affairs and also have liberty to take collective 
decision in collective affairs. The concept of liberty like equality found its 
full expression in the American and French declaration. They gave the 
argument that man being created free and equal by God should not be 
controlled by laws that he does not give consent to whether directly or 
indirectly. 
The concept of 'liberty' grew out differently for different people in 
accordance with the hardships and restrictions they were subjected to in 
different ages. People sought for 'social liberty' which aimed to give 
freedom from encroachment by despotic authority on life and property of 
people. The struggle for social liberty was seen as early as in sixth century 
B.C. by Greeks who were subjected to unjust laws and arbitrary powers. 
Similarly, the British parliament started their struggle against Charles the 
first for the same cause as above. Again, 'Religious liberty' or 'Civil liberty' 
was sought by English men in seventeenth century as they were not allowed 
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to follow faith and religious convictions different from the rulers.'^ '^  Further, 
'political liberty'' was also demanded to give equal political powers to all the 
citizens. Ernest Barker in his Principles of Social and Political Theory says 
that political liberty says: 
A liberty not of curbing government but of constituting 
and controlling; constituting it by a general act of 
choice or election, in which we all freely share on the 
basis of universal suffrage; controlling it by a general 
and continuous process of discussion, in which we all 
freely share according to our capacities.'°^ 
This political liberty was demanded by British people for more than 
two centuries and finally they achieved universal adult franchise. India also 
got political liberty on August 1947 after a long struggle against the imperial 
powers.'^^ One of the basic ideas in the value of political liberty is self 
governance or in words of Rousseau, "Freedom is obedience to a law we 
give ourselves." 
Gandhi conducted the non-violent movement of 1940-41 to defend the 
right of free speech which according to him was essential for attaining 
Swaraj. He mentioned that: 
This liberty is a concrete issue which needs no 
defining. It is the foundation of freedom, especially 
when it has to be taken non-violently. To surrender it 
is to surrender the only means for attaining freedom.'°^ 
People living under democracy are governed by laws they make for 
themselves and this is a major point of distinction between democracy and 
other forms of government. In dictatorship for example, one is governed by 
laws made by others while in democracy, we enjoy freedom by being under 
laws made by us. Though freedom is an intrinsic aspect of democracy that is 
self rule prevails in democracy yet we find that the out voted minority do not 
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rule themselves. They are ruled by laws made by their fellow citizens and in 
this sense they do not follow their will. This aspect of democracy can be 
understood better in following manner: 
1) A state is formed to resolve conflicts between people and democracy can 
not provide authority to each citizen rather it serve as a means to solve 
conflicts and provides the decision making authority that best respects 
people's autonomy. In this way democracy gives more autonomy to people 
than other forms of government. 
2) Out voted minority may have to live under will of majority but they enjoy 
equal opportunity to take part in law making procedure and play full role in 
making collective decisions. 
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3) With passage of time arouse the demand for 'personal' or 'individual 
liberty' which aimed at giving full freedom of development of ones capacity 
unless it does no harm to the welfare of the community. It involves the right 
to ones choice of goods, profession etc. 
H.J. Laski (1893-1950) and John Stuart Mill (1806-1873) supported 
the notion of individual liberty with Mill stressing the fact that it is not legal 
for the government to interfere in matters which concerns an individual and 
which are neither beneficial nor harmful for the community.'^^ Laski laid a 
great stress on those freedoms of individuals which are fully compatible with 
social ends. John Stuart Mill presented his arguments in favour of individual 
liberty in his book On Liberty (1859)."° He held that individual liberty 
cannot be truly achieved, "... unless the intelligent part of the public can be 
made to feel its value."'" 
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Liberty, according to him, can not be achieved merely by passing acts 
but there exits a need to develop a culture of liberty in which people 
seriously participate. He believed that debate and disagreement is needed 
to realize the true value of liberty. Stressing the need of an atmosphere of 
free discussion he said: 
The peculiar evil of silencing the expression of an 
opinion is that it is robbing the human race- posterity 
as well as the existing generation- those who dissent 
from the opinion, still more than those who hold it. If 
the opinion is right, they are deprived of the 
opportunity of exchanging error for truth; if wrong, 
they lose, what is almost as great a benefit, the clearer 
perception and livelier impression of truth produce by 
the collision with error.''^ 
Further the socialists came up with a notion of 'economic liberty' 
which implies that each individual should have enough to satisfy the 
minimum basic needs of life (food, shelter and clothing) and should share 
equal opportunities offered by the society. This economic freedom has a 
negative aspect to it also. 
Liberal thinkers like H.J. Laski and R.H. Tawney (1880-1962) 
stressed that unrestrained economic freedom creates a gulf between rich and 
poor.""^ The rich owing to economic liberty become richer by multiplying 
their property by the means of their talents and labour power while the poor 
are made to work hard on terms and conditions laid by the owners. In this 
way the freedom of rich becomes the un-freedom of the poor. Here socio-
economic equality becomes inevitable to bridge the gap between rich and 
poor of the society and this can be achieved through taxation and by giving 
social security to the poor. 
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Thus, we find that Hberty has both positive and negative connotations 
to it. In the negative sense, it means absence of restrictions imposed on one 
by another and, in positive sense, it implies that each individual has right to 
take their decisions through the use of reason and realizing of a true sense. It 
means giving others the same space as one demands for oneself It is a noted 
fact that an individual has no existence without society and therefore rights 
come from the society. Liberty, since is created by the society, should be 
seen in terms of number of acts an individual can perform and not the 
number of restrictions that are remove from him. Thus, freedom is not the 
mere absence of restrains rather it is both the service one citizen can do for 
another and for the welfare of the society and his own self-development 
through ones freedom of use of ones self capabilities. 
5.2) EQUALITY: 
The urge for 'Equality' has been a driving force for the struggle by 
men to replace other forms of government by democracy. The example of 
this can be seen in course of history where we find that the Greeks 
demanded that the poor should share equal political power as those of the 
rich. They considered that the lack of political representation by the poor as 
the hindrance to their self development and denial of their basic rights."^ 
Tracing the root of the doctrine of equality, we find that it begins with the 
formulation by Stoic philosophy, being further added by Roman Jurists, 
reinforced by the Christian theology of universal brotherhood and further 
stressed by philosophers like John Locke, Voltaire, Rousseau, Jefferson, and 
Tom Paine.''^ Let us see the view-points of these western thinkers regarding 
equality. John Locke wrote that: 
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To understand political power aright, and derive it 
from its original, we must consider what estate all men 
are naturally in, and that is a state of perfect freedom 
to order their actions.... A state also of equality, where 
in all the power and jurisdiction is reciprocal, no one 
having more than others."' 
The American and the French declaration of 1776 and 1791 
respectively considered equality as the natural right of men. The American 
declaration held: 
We hold these truths to be self evidence, that all men 
are created equal, that they are endowed by their 
Creator with certain inalienable Rights that among 
these rights are Life, Liberty and the pursuit of 
Happiness."^ 
Again the French declaration more emphatically stated: 
All citizens have a right to concur personally, or 
through their representatives, in making the law. Being 
equal in its eyes, then, they are all equally admissible 
to all dignities, post, and public employments."^ 
The discussion for equality in fact began with Thomas 
Rainsborough's observation that, "... the poorest he that is in England has a 
life to live as the richest he." 
He made this observation on the debate for manhood franchise where 
he touched upon the doctrine of equality of man as one of the central 
principle of democracy. American and the French declarations as we find 
fully expressed themselves on equality and it was latter revived under the 
influenced John C.Calhoun and in the works of Abraham Lincoln. 
According to Abraham Lincoln, Equality means that each citizen must be 
given the right to use his abilities to the fullest. He considered slavery a 
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reason for the under development of the Negroes. 
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The notion of equality means that each individual in a society should 
be treated alike. It does not imply that 'all men are equal' because men vary 
to a great extent in their physical, intellectual and moral qualities. In fact 
equality means that every individual in a society should be given equal 
opportunity for self development regardless of his birth, status, or class. It 
means being treated equally by law and given the opportunity to equally 
contribute in the formation and the working of law. Thus equality exists in 
equality of opportunity and equality before the law. One of the wrong 
assumptions about democracy is that, it is a means to fulfill what people 
desire. This is impossible to achieve as the preferences of different people 
vary significantly and democracy can not fulfill the whims and fancies of all 
the people equally. Democracy, therefore, is not a method to convert 
people's wishes into policies but rather it is a way to transform reform and 
improve people's views through debate, argument, reflection etc. which 
form the basis of democratic set up. 
Equality and liberty though superficially seemed to be opposite but 
they are not antagonist to each other in reality. Though equality sometimes is 
constrained through liberty as in case of economic equality, where equality 
is curbed through too much liberty but if we understand the purpose and aim 
of liberty and equality it seems that they go hand in hand. Both aim at the 
promotion of the value of personality and development of its capacity. If 
they are used to contribute to the social life and for the interest of the 
community as a whole both liberty and equality can function together for the 
progress of democracy. 
Till eighteenth and early nineteenth century liberty and equality 
remained the only fundamental principles of democracy and fraternity or the 
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spirit of fellowship latter rouse up as an emotion and it was the French 
revolution which gave the slogan of 'liberty, equality and fraternity'. 
5.3) FRATERNITY: 
Fraternity has its own significant contribution to the world human 
civilization. Its very spirit is to unite the hearts of people and work out the 
ways for maximum progress of human being across the globe. It is a spirit 
among the members of a community who share common culture and 
common values, to work in association to achieve common welfare. It was 
described by Wright in following words: 
By a community is meant the participation of all 
members of a society in a good which can not be 
divided into parts that fall to the exclusive possession 
of their individual owners, but which, since it is by 
nature a common good, can only be realize by a group 
of communicating individuals.'^ '^  
The member of a society having the spirit of community or fellowship 
have selfless devotion, work for common welfare through joint efforts and 
lay more stress on duties rather than on rights. The feeling of brotherhood, 
mutual love and understanding amongst the people makes democracy as one 
of the most complete and most comprehensive type of human association 
which is based upon the participation of all for mutual benefits. This spirit 
allows the true realization of socio-ethical values of life for which 
democracy stands. Liberty and equality often come into conflict with each 
other and this contradiction can be solved through the concept of fellowship 
or 'fraternity'. Both liberty and equality lay a great stress on rights of 
individual and in fact it is a spirit of fraternity, which becomes essential to 
make an individual a part of the society in true sense. True democracy is 
realized when freedom is achieved through 'living together', exercising 
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peace and tolerance and equality must be seeked out in the corporation of a 
democratic community. Also the spirit of equality helps to achieve 
community organization since it helps to remove the feeling of contempt 
between rich and poor. Thus, liberty, equality and fraternity need to be 
interwoven together completely to achieve true democracy. 
Thus, from this discussion on democracy, we may conclude that 
democracy has developed through various ages and stages and has acquired 
new meanings through each century. A lot of change has come from the 
infantile concept of democracy that existed in Greek cities, to its written 
form with coming of American and French declarations, to its present state 
of popular democracy. Even with achievement of universal adult franchise 
and inclusion of ideal notions of liberty, equality, fraternity; the question that 
emerges out is that as to why democracy in many countries is still facing 
crisis. One reason for this is that democracy still exists as a mere political 
term. Though changes have come in economic and social systems mindset of 
people have not changed. Perspective of the masses needs to be changed and 
the old value system which has weakened owning to materialism and loss of 
faith in religion needs to be strengthened again. Democracy needs to become 
a way of life otherwise; achieving true democracy will remain a mere 
illusion and will never become a reality. The religo-ethical values can give 
more strength to the advocates of democracy and they can do the service to 
humanity in a more perfect and intrinsic way. 
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CHAPTER FOUR 
SOVEREIGNTY 
(1) MEANINGS AND DEFINITIONS OF SOVEREIGNTY 
The foundation of modern democracy is based on tlie concept of 
sovereignty especially popular sovereignty. 'The idea of sovereignty is 
integrally bound up with the most fundamental concept of modern politics 
such as freedom and democracy'. The basic principle of democracy is that 
the ultimate authority resides in the mass and this is what popular 
sovereignty too stresses upon. Bryce considers it as "... the basis and 
watchword of democracy." 
Sovereignty is an essential characteristic of a state. The state is made 
of four basic components namely 'population', 'territory', 'government' and 
'sovereignty'. Sovereignty forms an essential mark of statehood and it is an 
indispensable component of the state. J. W.Garner defines the state as: 
" ... a community of persons more or less numerous, 
permanently occupying a definite portion of a territory, 
independent or nearly so of external control and 
possessing an organized government to which the great 
body of inhabitants render habitual obedience." 
Sovereignty, an important part of the state, may exist in a single 
person or in a group which prevents the state from disintegration and helps 
to keep all parts of the state together through obedience or use of power. 
Sovereignty as a term has its origin in the Latin word 'Superanus' 
meaning supreme. The word itself implies that the state enjoys supreme 
power over its citizens and has authority to enforce obedience to its laws and 
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regulations. This is a sovereign power of a state which provides it the power 
to do things according to its wishes or as JelHnek defines it: 
"... that characteristic of the state in virtue of which it 
cannot be legally bound except by its own will or 
limited by any other power than itself"^ 
Sovereignty and the sovereign have been variously defined by many 
scholars and political thinkers. W.A. Dunning, defines a sovereign in the 
following words: 
By the sovereign is meant that individual or assembly 
who, by the terms of the contract on which the 
commonwealth rests, is authorized to will in the stead 
of every party to the contract, for the end of a peaceful 
Hfe.'^  
According to Jean Bodin defines sovereignty in following words, 
sovereignty is the supreme power of the state over citizens and subjects, 
unrestrained by law. Sir William Blackstone (1723-1780) considers 
sovereignty to be, "... the supreme, irresistible, absolute, uncontrolled 
• • • * % 
authority in which the jura summi imperii reside". 
Again, Leon Duguit (1859-1928) defines sovereignty as the, "... 
commanding power of the state; it is the will of the nation organized in the 
state; it is a right to give unconditional orders to all individuals in the 
territory of the state." 
Pollock in 'History of the Science of Politics' states: 
Sovereignty is that power which is neither temporary 
not delegated, nor subject to particular rules which it 
cannot alter, not answerable to any other power or 
earth. "^  
Hinsley gives a classical definition of sovereignty and accordingly 
defines it as, "... the idea that there is a final and absolute political authority 
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in the political community... and no final an absolute authority exists else 
where."" Here the idea of final authority is associated with the nofions of 
internal and external sovereignty. 
Political philosophy, as we know concerns itself with community, 
public life, social organizations and the like. It addresses issues such as the 
rights of the individual in relationship to the power of the state and society, 
the nature and legifimacy of polifical authority, of democracy and so on. The 
'clarification' of concept forms an important work of social and political 
philosophy. D. D. Rapheal (1912-2005) in 'Political Philosophy'' considers 
that 'clarificafion' of a term involves three basic steps namely 'analysis', 
'synthesis' and 'improvement'. Sovereignty as observed is the legal 
authority which is supreme by nature or may be defined as supreme 
authority within a territory. Following the first step of clarification, each of 
the terms associated with the concept of sovereignty needs to be 'analyzed'. 
First, the holder of sovereignty possesses 'authority'. Authority as defined 
by Prof. R.P.Wolff is, "... the right to command and correlafively the right 
to be obeyed."'^ 
The term 'Authority' comprises of 'power' to command and the word 
right connotes 'legifimacy'. Power gives competence to rule against the will 
of the people but when it gets augmented with legifimacy people accept and 
follow the laws spontaneously considering it in the welfare of the society. 
Thus, people obey will of the authority but when sometimes they ignore or 
challenge it they are liable to punishment implying that when legitimacy 
fails, power controls the situafion. A holder of sovereignty derives authority 
for some mutually acknowledged source of legitimacy like natural law, a 
divine mandate, hereditary law, consfitution etc.''^ The term 'legal' 
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associated with sovereignty means a sovereign has the authority to makes 
laws and everyone without exception needs to follow it. Sovereignty being 
'supreme' implies that it is supreme not only to the other agencies or 
associations in the state but also to the custom, the norms of the society and 
even to the natural and divine law. 
Sovereignty includes various important principles or laws which are 
essential for its legitimate power-exercise over people. In the sphere of 
sovereignty when one owes his duty to the state, the state in turn is expected 
to provide complete protection to his life and property.'^ Thus, in 
sovereignty there exists a logical relationship between duty and right. 
'Improvement', which comes as the final step implies that a concept needs to 
be given a definition that would help to arrive at its complete and clear 
meaning. Sovereignty refers to supreme power of the sovereign but this 
power is not employed without use of rationality and it gives due regards to 
custom, social values etc. All these factors gives sovereignty its legitimacy, 
otherwise it would perish in due course of fime. Thus, sovereignty though by 
nature is absolute and unlimited but it is by no means an arbitrary power or 
is coercive by nature. 
Sovereignty has two basic aspects 'external' and 'internal'. Internally 
speaking it means that state has supreme power over the people within its 
domain and externally it implies complete freedom from foreign rule.''' 
Thus, in a state, sovereign power is indispensable so as to free it from both 
the internal and external control. 
The concept of sovereignty as it developed includes a number of 
general features and also a series of distinctions. All of this helps to arrive at 
the correct meaning of sovereignty. The first of this is the distinction 
136 
between 'legal' and 'political' sovereignty. While legal sovereignty implies 
to the supreme law-making authority of a state, the political sovereignty 
means the will of the people. These terms are though superficially different 
but they are closely related to each other that is, though the legal sovereign 
has its unlimited power it cannot ignore the will of the ruled people.'^ But at 
the same time, it is only possible in indirect democracy that the will of 
people and formation of law go together otherwise this connection between 
legal and political sovereignty indicates only the type of law which the 
public opinion demands. 
Another distinction is made between 'De jure' and 'De facto' 
sovereignty. A De jure sovereign is given supreme power by the law. He 
rules and people obey him, although he may be less in physical strength. On 
the other hand, De facto sovereign is one whom the law of country does not 
recognize as a sovereign but he enjoys supreme power either by virtue of his 
physical strength or moral force.'^ Thus, he may be a military dictator, a 
spiritual priest, traditional ruler etc. It is often seen that in due course of time 
a De facto sovereign obtains legal status and ultimately becomes De jure 
sovereign. This can be illustrated with the example of Bolshevik regime in 
Russia which from a De facto became a Dejure regime. 
Apart from the distinctions the attributes of sovereignty too help to 
arrive at its proper concept. Sovereignty has 'absoluteness' as one of its 
major characteristic. This means that the supreme power of the state is 
absolute without any limit and laws can be done or undone by it as it 
pleases. The sovereignty of a state exist as long as the state survives that is 
the supreme authority of a state does not cease with the dismissal or death of 
a particular man who bears it. With changes in government too the 
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sovereignty of a state continues. This is referred to as 'permanence' and is 
also an essential feature of sovereignty. Sovereignty has 'exclusiveness' 
which means that the state is supreme and all other higher powers are 
excluded from the state. There is only one sovereign and no association can 
compete with it. Though the supreme will of the state are exercised through 
different organ but it does not imply a division in the will of the state that is 
9 1 
sovereignty is indivisible. Thus sovereignty as an important feature of the 
state has absoluteness, permanence, exclusiveness, indivisibility and so on. 
Thus, Burges rightly defines sovereignty as: 
"... original, absolute and unlimited power over the 
individual subjects and over all associations of 
subjects, it is underived and independent power to 
command and compel obedience". 
(2) RISE AND DEVELOPMENT OF SOVEREIGNTY 
Sovereignty, like all other political tenns and theories too has evolved 
with time. Though Sovereignty is a modern concept, it did exist in ancient 
and medieval times in the very idea of supremacy. From the time of classical 
writers, like Aristotle Sovereignty or as he referred it 'supreme power' of the 
state, had its existence. Aristotle classified his states on the basis of whether 
few people or many bore the supreme power. A concept of sovereignty 
existed with the Romans who used notion like imperium that is authority and 
majestas to explain sovereignty. The very idea of 'legal and political 
sovereignty' existed during this period. They considered the state as the 
legal sovereign and people as the political sovereign. During the later part of 
the Roman Empire 'absolute sovereignty' evolved but with time it gave way 
to 'popular sovereignty' especially with Teutonic people. These people 
believed in the idea of individual independence and formed popular 
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assemblies powerful enough to elect and to remove rulers.^ "^  The concept of 
legal sovereignty or absolute sovereignty of the state diminished with the 
coming of the theory of the 'Two Swords' which came during the Medieval 
Age. This theory was against the practice of both secular and spiritual power 
being bestowed on a single person or a group of people. With the coming of 
this theory, power began to be shared by the state and the church with 
'ecclesiastical affairs' handled by ecclesiastical courts. This hampered and 
went against the sovereignty of the state. The concept of 'Two Swords' 
created a relationship between Emperor and the Pope. They both performed 
their respective functions and citizenship of the state and membership of the 
church were closely related to each other. With time with the coming of 
powerful Popes and weak emperors the church though became independent 
of the state; the state remained dependent under the mighty church. 
This age also began to believe that political authority of all rulers was 
the result of the willing submission of the ruled people. They believed that 
the state is the result of the will of the community. Even if a ruler came into 
power by conquest, he becomes a sovereign only by the consent of the 
people and therefore it was the people who were considered the true 
sovereign. They believed that a ruler is given merely the authority by the 
people to exercise sovereignty. This idea of a ruler being selected and 
remove at the will of the people was propounded by Marsiglio of Padua 
Oft 
(1270-1340) who considered people to be the spring of authority. The king 
in medieval world was bound by the 'Law of God' and the 'Law of nature'. 
The lav/ of nature contains a set of rules of good conduct, which are derived 
from nature and were discovered through moral intuition and by the 
application of human reasoning. The 'Law of God' or the divine law is also 
139 
a set of rules of good conduct which are derived from holy books and 
scriptures and are said to be the will of God. The king was given the divine 
right to rule but his powers were limited. If a king became a tyrant the 
subject could remove him. His powers were checked and curtailed by the 
church, the people and the law of nature. Medieval ages therefore favored 
the growth of sovereignty of the people rather than the sovereignty of the 
state. Thus, during Middle Ages with universalism of Papacy, and the 
empire and with its feudal society having no unity of power, sovereignty 
could not further develop. 
The concept of sovereignty, therefore, can be said to first arise during 
the emergence of secular monarchy in the fifteen century in Europe. During 
this period different circumstances led to the emergence of sovereignty. By 
the end of Middle Ages feudal lords became weak owing to their own 
conflicts and crusades. Their monopoly over wealth was destroyed with the 
development of commerce and towns and their military supremacy was 
badly affected by new methods of warfare. Also the ruling monarch 
achieved a greater degree of unification and centralization of authority 
helping them to break the shackles of Pope's control. Thus, in the struggle 
for supremacy between church and kings, the kings triumphed and 
sovereignty became equivalent to authority of monarch. Thus during this 
period, the doctrine of sovereignty aimed at making the monarch supreme 
over his feudal lords as well as church in the state. But with Jean Bodin's 
theory, sovereignty became the attribute of the state. 
2.1) MONISTIC THEORY OF SOVEREIGNTY 
Various political thinkers and religio-social reformers have given 
various theories of sovereignty. Jean Bodin (1530-1596), Thomas Hobbes 
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(1588-1679) and John Austin (1790-1859) articulated the 'Monistic theory' 
of sovereignty. This theory emphasized the vesting of supreme power in a 
single central authority which is bestowed the power to make supreme laws. 
Haines states, "The philosophy of Bodin, Hobbes ... tended to discredit the 
old natural law ideas and to make the state the sole source of law."^^ 
a) Jean Bodin: 
He one of the exponents of monistic theory gave this theory at a time 
when there existed a civil war in France between Calvinist Huguenots and 
the Catholic Monarchy. He examined the problem and concluded that the 
out of date medieval notion of segmented society could not solve the present 
problem and rather there was a need of unitary body politic that was above 
human law. Earlier the medieval notion was that, law is a part of universal 
and eternal law and it conceived kings and rulers who enforced this law to 
be under it themselves. The notion of state being the source of law as 
propounded by Bodin was completely a new notion. Bodin propounded 
this theory of sovereignty to make the state as the supreme political 
institution. His 'Six Livres de la republique' (Six Books of the Republic) 
which appeared in 1576 is one of the most celebrated work where 
'Souverainete' (sovereignty) forms the central concept. In this treatise he 
defines sovereignty as, 
"... the absolute and perpetual power of commanding 
in a state', as the 'supreme power over chizens and 
subjects unrestrained by law" 
The word 'absolute' signifies that a sovereign is free of obligations 
and conditions and is not bound either by law of his predecessor or his own 
subject. 'Perpetual' means that sovereignty is permanent in nature. Imposing 
a time limit on a sovereign by some authority would signify that the 
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authority is above the sovereign which would be against the absolute a 
power of the sovereign. For Bodin sovereignty signifies 'power' to make 
laws which may be just or unjust. The sovereign has the authority to make 
laws, alter them and is under the command of no authority. The subjects 
under this theory have no right either to consent or to revolt. Through his 
theory he rejects of the claim of extra territorial authority like 'Papacy' and 
'Holy Roman Empire' to control over a sovereign nation. Thus he makes the 
state both internally and externally independent by denying control of 
internal authorities like feudal baronage and corporations and external extra 
territorial authorities. Bodin held that a king is omnipotent that is all 
powerful like God so he does not need the consent of the ruled but at the 
same time he must rule with justice like God. However in case of human 
beings as a king is not possible to rule like God. Thus, though Bodin 
believed in 'absolute sovereignty' but at the same time gave certain 
limitations too. He though consider the sovereign having the authority to 
make laws which binds everyone expect the sovereign but at the same time 
he makes him bound by customary laws like law of nature, divine law etc. 
F.H. Hinsley rightly comments: 
At a time when it had become that the conflict between 
rulers and ruled should be terminated, [Bodin] 
realized- and it was an impressive intellectual feat- that 
the conflict would be solved only if it was possible 
both to establish the existence of a necessarily 
unrestricted ruling power and to distinguish this power 
from an absolutism that was free to disregard all laws 
and regulations. He did this by founding both the 
legality of this power and the wisdom of observing the 
limitations which hedged its proper use upon the 
nature of the body politic as a political society 
comprising both ruler and ruled. 
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b) Thomas Hobbes: 
Thomas Hobbes (1588-1679) justifies absolute sovereignty. The 
English civil war of 1642 was highly condemned by him as he considered it 
the cause of social disintegration. The civil war made him realize that order 
and peace were indispensably needed for a state to exist and state absolutism 
was essential for social solidarity.^ '* Hobbes points out that in both the case 
of civil wars and state of nature there can be: 
No place for industry; because the fruit thereof is 
uncertain: and consequently no Culture of the Earth; 
no Navigation ... no commodious Building ... no 
account of Time; no Arts; no letters; no Society; and 
which is worst of all, continuall feare, and danger of 
violent death; and life of man, solitary, poore, nasty, 
brutish and short.'^ ^ 
Hobbes considers sovereignty as an essential need to escape this state 
of nature which he describes as 'solitary, poore, nasty, brutish and short''^ ^ 
and one which leads to war of all against all. To escape this insecurity 
Hobbes recommends absolute sovereignty which according to him many 
may consider dangerous but its positive aspects overshadows the negative 
ones. Hobbes states: 
And though of so unlimited a Power, man may fancy 
many evil consequences yet the consequences of the 
want of it, which is perpetual) warre of every man 
against his neighbour, are much worse." 
Hobbes begins his philosophy with the analysis of human psychology. 
-50 
He considers 'selfish motive' to be the reason for every human action. Man 
to avoid the insecure state of nature enters into a contract and sets up a civil 
society. Here the citizens surrender their power and liberty to a person or 
group of people whom they authorize to govern them. This authorized 
person becomes the sovereign and the rest are his subjects. Hobbes, here 
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gives a new orientation to a social contract theory. The anti-monarchial 
writers of sixteenth century used 'social contact theory' to oppose absolute 
monarchy and Hobbes using the same theory does the reverse. According to 
him a contract exists amongst the ruled rather than between the ruler and the 
ruled. He says, "A superior or sovereign exists only by virtue of the pact, 
not prior to it."'^ ^ Dunning observes about this social contract: 
It is an agreement of each man of a multitude with 
every other to give up his natural rights in favour of a 
common or third party, but this third party, the 
sovereign, gives up nothing, and retains all his natural 
rights and powers."" 
A sovereign can never be unjust since injustice signifies violation of 
contract and a sovereign is not bound by the covenant. 
Hobbes attaches different attributes to a sovereign and justifies each 
of them in detail. Sovereignty, for Hobbes, should be unlimited, irrevocable, 
inalienable and indivisible. To offer a rational explanation for unlimited 
sovereignty, Hobbes points out that by nature man is provided the right of 
self defense but in spite of it he faces continuous danger to his life during 
civil wars and in a state of nature. To avoid this condition, we enter into the 
political state and authorize the sovereign of our security and protection. As 
the ultimate aim of sovereign power is to establish peace, justice and 
maintain security, to impose restrictions on a sovereign becomes completely 
irrational."*^ His power, therefore, is unlimited according to Hobbes. He is 
not bound by civil laws since he is the creator of it and is, therefore, above it. 
The laws of nature according to Hobbes are counsels of reason and prudence 
and therefore are not laws proper and thus can't curtail a sovereign's 
authority.'*^ Divine law cannot act as a limitation since he is the interpretor of 
it."*"* His power is irrevocable. Once people authorize a sovereign to rule 
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them, they lose all their power. His actions can never be illegal since he 
himself is the spring of the laws and laws are subject to his interpretation. 
His power is indivisible as he admits no co-ordinate or even sub-ordinate 
authority. 
As it becomes clear from the theory of sovereignty given by Bodin or 
Hobbes there are several rights and accompanying it there are few duties of 
the sovereign as well. Bodin in his monistic theory assigns several rights 
(ium) to the sovereign which includes the right to impose laws, to declare 
war and include peace, of appointing, all principal officers of the state and of 
authori/dng and rejecting all public appointments. The sovereign also has the 
right of claiming allegiance from all subjects, to act as a highest court of 
appeal in matters of judiciary and administration, to grant pardon, of coining 
money and imposing taxes.'*^ Hobbes in his theory considers that: 
The rights of the sovereign are those which have been 
surrendered to it by the covenant that is the rights of 
the natural man. Therefore the extent of the rights of 
the sovereign is determinable not artificially but by 
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nature. 
In his theory Hobbes ascribes to the sovereign unrestricted power over 
property, 'of making wars and peace of other state with absolute control of 
the resources of the subjects'"* ,^ of making, interpreting, and administrating 
laws and the like as Dunning puts it: 
The sovereign is the sole source of official authority in 
counsellors and magistrates, of honours, wealth and 
privileges conferred for services to the state, and of the 
gradations of dignity among recipients of such 
rewards. 
The other important right of the sovereign is the right of judicature 
that is of determining all controversies between subjects. For Hobbes some 
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rights of the sovereign give rise to his duties as well. A sovereign according 
to Hobbes has the duty of making equal laws, of governing and conducting 
policies in a manner to protect the society from disintegration, of not only 
providing security but also equality, prosperity, justice etc. 
(c) John Austin: 
John Austin (1790-1859), an English jurist in his 'The Province of 
Jurisprudence Determined' gives the exposition of 'legal or monistic theory 
of sovereignty'. This treatise which got published in 1832 made him the 
greater exponent of monistic theory of sovereignty."^^ His views were largely 
inspired by Hobbes and the conditions then prevailing in England. He got 
influenced by Utilitarian school of thought founded by a great English socio-
ethical thinker, Jeremy Bentham (1748-1832). According to this school, the 
basic thought laying any policy concerning people should concern itself with 
'greatest happiness of greatest number'. Basing his theoiy on this school of 
thought he propounded his theory of 'positive law' which is the will of 
supreme legal sovereign and one who is bound neither by natural nor any 
other superior law.^ ° When in any condition the religious commandments or 
natural law comes in conflict with this positive law enforced by the state the 
later is to prevail.^' The subjects do not posses any legal right against the 
state and the rights of the citizen according to this theory is merely the 
concession given by the sovereign. This theory by establishing a single 
source of law gives the monistic theory of sovereignty based entirely on 
legal aspect. Austin in his theory, declared: 
If a determinate human superior not in a habit of 
obedience to a like superior receive habitual obedience 
from the bulk of a given society, that determinate 
superior is sovereign in that society and the society 
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(including the superior) is a society political and 
independent.^ ^ 
Austin in this theory first of all considers it important to locate 'the 
definite superior' above whom no other authority exists. This superior does 
not represent the general will, the people in the mass, the electorate, moral 
sentiment, nor the will of the God but is the 'determinate' authority free of 
all legal restrains. He gives certain adjectives inseparable to the faculties of a 
sovereign. A sovereign according to him, is 'determinate and absolute' and 
his will is without any limit. For this he cites the reason that constraining the 
sovereign to act is curbing his supremacy and in such a case he ceases to be 
a sovereign.^'' According to Austin, supreme power limited by positive laws 
is a flat contradiction of terms.^ ^ He further considers the will of the 
sovereign to be 'indivisible' and 'inalienable' the reason being the power 
over certain functions if confided to other bodies or persons the universal 
supremacy of sovereignty ceases to exist.^ ^ Similarly, if power is transferred, 
a sovereign cannot resume it as per it own desires. Last of all Austin 
considers law to be, "... command given by superior to an inferior." 
Everyone needs to oblige to the laws made by the sovereign and he himself 
is free and unrestrained from it and can do as it desires. Austin vehemently 
asserts: 
"... the power of the superior sovereign imposing the 
restraints on the power of some other sovereign, 
superior to that superior, would still be absolutely free 
from the fetters of positive law. For unless the 
imagined restraints were ultimately imposed by a 
sovereign not in a state of subjection to a higher or 
superior sovereign, a series of sovereigns ascending to 
infinity would govern the imagined community, which 
CO 
is impossible and absurd". 
Thus, for Austin, sovereignty without being unlimited is impossible to exist. 
147 
Austin's theory has been criticized largely by Henry Maine, Clarke, 
Sidgwick and others. One of the main reason of this theory been censured is 
that it goes against the modem democratic set up. His theory gives the 
expression of hierarchy compressing of superiors and inferiors whereas 
democracy is an association of equals.^ ^ The proponents of the notion that 
sovereignty cannot be limited consider laws of nature, the principles of 
morality, the teachings of religion, the principles of absolute justice, 
immemorial customs etc to be the limiting factors of sovereignty. According 
to Schulze, a German writer," There is above the sovereign a higher moral 
and natural order, the eternal principle of the moral law."''° 
Austin completely ignores the customs which according to Maine has 
'immense powers'. A sovereign can in no way ignore customary laws lest 
his authority will perish. Henry Maine in his 'Early History of Institutions' 
focuses on this aspect and states: 
The vast mass of influences which, for short, we may 
call moral, perpetually shapes, limits, or forbids the 
actual direction of the forces of society by the 
sovereign. 
The adjective of sovereign's will being unlimited and absolute is not 
possible since it is limited both internally by constitutional laws and 
externally by internationally laws, the U.N. being one of the powers which 
exists externally. James Stephen writes: 
As there is in nature no such thing as a perfect circle or 
a completely rigid body, or a mechanical system in 
which there is no system or a state of society in which 
man acts simply with a view to gain so there is in 
nature no such thing as an absolute sovereign. 
Bluntschli too expresses a similar view regarding sovereignty being 
limited by internal and external forces. He declared that, "... there is no such 
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thing on earth as absolute independence.... Even the state as a whole is not 
almighty, for it is limited externally by the rights of other states and 
internally bi its own nature and by the rights of its individual members."^"* 
The theory has historical limitations too which make it seem 
impractical and artificial. No sovereign has anywhere assumed unlimited 
power and even the sultan of Turkey who was once at the zenith of power 
was limited by a code of conduct according to tradition.^^ If Austinian views 
are applied to the position held by king in parliament his theory again seems 
absurd. Since apart from the king their exist Roman Catholic and trade union 
who bear power, so unlimited power cannot exist. To overcome some 
difficulties of this theory Dicey divided sovereignty into 'political 
sovereignty' being enjoyed by state and legal sovereignty being bestowed on 
the king in the parliament. But this idea goes against the indispensable 
notion of indivisibility of power attach to sovereignty by Austin. Again if the 
electorates are considered the real sovereign who delegates their power to 
representatives then again it goes against the inalienability of power of a 
sovereign. Also locating the sovereign in a federal state seems impossible 
and the qualities attributed to him by Austin cannot in real sense be exercise 
by him. Gettelle writes: 
He separated the theory of sovereignty from its ethical 
and historical background and by a process of 
abstraction built up the science of positive law.^ '' 
Thus to conclude his theory does not fit in the wider perspective of 
political philosophy since it completely ignores the socio-political forces 
which play a very dominant role in the operation of any legal institution. 
Thus, Jean Bodin, Thomas Hobbes and John Austin, all the three 
thinkers advocated for a sovereignty wherein a sovereign enjoys 
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unrestrained power and unfettered judgment to achieve peace and escape 
the evils of the state of nature for which a civil society is formed. The 
monistic theory of sovereignty was considered an essential attribute of state 
till the nineteenth century and then emerged the pluralistic theory of 
sovereignty which raised their voice against the previous one. 
(d) Hugo Grotius: 
Another about sovereignty was forwarded by Hugo Grotius (1583-
1645), a Dutch scholar, who considered sovereignty as a power not subject 
to the legal control of another. For him sovereignty is supreme political 
power wherein political power implies 'moral faculty of governing' a state, 
performing functions for the benefit of the people and these functions are 
performed either by the sovereign himself or by people selected by the 
sovereign. He believed that people though are the source of power, once 
they alienate their authority it cannot return back to them that is to say 
sovereignty according to him is irrevocable. The sovereign has supreme 
power and is under the control of no human will but his power is limited by 
Natural law, Divine law, Constitutional law and international laws.^ ^ The 
theory of sovereignty as propounded by Grotius shows a clear influence of 
Bodin and Suarez and therefore his major contribution is limited to his work 
in field of external aspect of sovereignty. 
During the seventeenth century the relations between independent 
nations were becoming chaotic owing too several reasons. Universal 
authorities like Papacy and Holy Roman Empire had failed to smooth and 
regulate international relations, further there were religious wars and pursuit 
for expansion, colonization and exploitation of weaker lands by many 
European nations. Under these conditions when the uniting force in Europe 
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that is a common religious worship had disappeared, a non-rehgious basis 
was needed to regulate relations between sovereign nations. This forms the 
major contribution of Grotius wherein he tried to formulate international 
laws governing sovereign nations. He considered that international relations 
should be regulated by laws of nature. He considered that man has an innate 
impulse as a social being to live in society since he is a social being. 
Hovv'ever, this living together needed certain conditions or values so that the 
society is maintained in order. For this, he considered the natural law to be 
important. He said: 
(Natural law is) a dictate of right reason, which points 
out that an act, according as it is or is not in conformity 
with rational nature, has in it a quality of moral 
baseness or moral necessity; and that, in consequence, 
such an act is either forbidden or enjoyed by author of 
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nature, God. 
For Hugo Grotius international relations should be regulated by laws 
of nature. For him each sovereign state is equal and is internally supreme 
and externally independent. According to him the subjects have no right to 
resist against the sovereign lest his words are against the natural law or 
7"^  
divine law. Thus, on one hand by giving supreme power to the sovereign 
and by limiting the right to resistance Grotius becomes an advocate of 
absolute sovereignty. On the other hand by limiting the power of the 
sovereign by laws such as divine, natural and international laws he comes at 
par with the anti-monarchial writers of the time and seems to support limited 
sovereignty. 
(2.2) PLURALISTIC THEORY OF SOVEREIGNTY 
Like other theories of sovereignty as Monistic, Natural Law etc., 
political thinkers proposed another theory termed as 'Pluralistic theory' of 
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sovereignty. The pluralistic theory of sovereignty is based on the views of 
Robert M. Maclver (1882-1970), A.D Lindsay (1879-1952), Leon Duguit 
(1859-1928), Harold J. Laski (1893- 1950), George Douglas Howard Cole 
(1889-1959), Miss Follet, Ernest Barker (1874-1960) and Hobhouse (1864-
1929).We shall discuss the view points of few of these thinkers of the 
Pluralistic Theory of sovereignty. 
Harold Laski is one of the proponents of pluralistic theory of 
sovereignty. His political thought process evolved from one point to another 
which can be divided into three basic groups. The first being pre-eminently 
of pluralism, the second of Fabian and, third basically of Marxism.^ '^  The 
Fabian society, whose views Laski shared was founded by a group of 
intellectuals who often gathered together to study and discuss the current 
social ethical problems. The Society got established in January 1884. The 
founders of the society were influenced mainly by the doctrines of Henry 
George, the various British interpretations of Marx, and the developing 
collectivism in John Stuart Mill's exposition of individualistic doctrine. 
The main aim of the Fabians was to spread socialist doctrine among the 
educated middle class and to persuade the government of Great Britain to 
adopt it in practical operation. In his first phase Laski came strongly 
against the monistic theory of sovereignty and in his book 'A Grammar of 
Politics' declared the whole concept to be obsolete and said, "In the 
background of difficulties... it is impossible to make the legal theory of 
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sovereignty valid for polifical philosophy." 
In the Fabian phase he began to consider state as an important 
association and instead of asking for abolishing sovereignty he became 
content with de-centralizafion of power, considering it a major path towards 
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establishment of democracy. In the third phase, he considered that a 
classless society that is a socialist society is indispensable to limit the 
authority of the state or the state to share its power on pluralistic lines. He 
was a strong democrat so was against violent use of means as suggested by 
the Marxist, to over throw the state.''^  
The pluralists were against the monistic theory of sovereignty which 
believes the state to be the single source of law. For them, the state is a 
social institution among various other associations rather than a sovereign 
entity. They do not believe, as the monists did, in the unity of life as for 
them life is multilayered and each layer of it is important or it may be said 
that they stress upon the plural dimension of life. They consider variety of 
association as one of the basic quality of modem society or society for them 
is a web of associations. Each association performs certain functions which 
correspond to different needs of man in modem society. Cooker states the 
function of these associations in following words: 
"...the state is confronted not merely by unassociated 
individuals but also by other associations evolving 
independently, eliciting individual loyalties, better 
adapted than the state- because of their select 
membership, their special forms of organization and 
action- for serving various social needs".^ ° 
This implies that each of these associations operating in their 
respective domain should have functional freedom. That is to say, the 
pluralist advocate for group interest and autonomy of different associations 
and groups like educational, economic, religious etc. They also hold that 
these groups are natural and spontaneous and not a creation of the 
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State. For them groups, "...should be recognized as possessing distinct 
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natural co-operate personalities independent of any creative act on the part 
ofthestate."^^ 
They do not consider state to be all omnipotent but for them it is one 
of the several associations present in the society. This joint venture of 
people's association to sovereignty makes it strong and more effective in its 
functioning for the welfare of the citizens. The state, accordingly, should not 
monopolize the power. They argue that it is wrongly assumed by us that 
state is more important association rather the sum total of association and 
group action exceed that of the state. The state should rather be federally 
organized and not be absolute with indivisible power. As Laski puts it, "But 
because society is federal, authority must be federal also." Power should be 
divided among groups and each allowed, "... legislate for itself within the 
Of. 
ambit of the general level at which the society broadly aims." 
The pluralists emphasize upon the positives aspect of this theory on 
modern society. According to Harold Laski absolutism is against humanity 
at large while the pluralistic notion is fully compatible with the interests of 
modern man. He says: 
In a creative civilization what is important is not the 
historical accident of separate States, but the scientific 
fact of world- interdependence. The real unit of 
allegiance is the world. The real obligation of 
obedience is to the total interest of fellow-men. 
Miss Follett in 'The New State' points out: 
They (pluralist) recognize the value of the group and 
they see that the variety of our social life today has a 
significance which must be immediately reckoned 
within political life.^ ^ 
The greatest contribution of the pluralist is their aim of 
decentralization of authority. They argue that the centralization of autonomy 
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stressed by the monists is not morally correct since it forbids one of self 
expression by denying any role in state organization. They aim for a 
democracy with active participation of groups in decision making process 
giving maximum opportunity for self expression of individual needs and 
expression. Miss Follett rightly views that the pluralists feel that the most 
indispensable of our needs, "... is the awakening and invigorating, the 
educating and organizing of the local unit." ° 
Laski in his 'Reflections on the Revolution of Our Time'' speaks about 
this need of democratization of power, which is essential for the 
development of human beings in various walks of their life in modem times: 
In modem society, the large industrial co-operations 
are controlled by a caste of economic directors, namely 
remarkable for their skill in financial manipulation, 
who are masters alike of their share holders and of the 
consumer, and are not seldom in a position to hold 
even the states to ransom. Their power is as massive in 
volume as it has largely been irresponsible in 
operation. We have reached a state in historical 
evolution where ether their power must be 
subordinated to the interest of the community or the 
interest of the community will be a tragic pseudonym 
of their power.^ ' 
Thus, pluralism advocates for giving importance and autonomy to 
associations present in the society. It becomes worth noting that a sovereign 
state must be subject to limitations for democracy to prevail. It is so because 
the state should function as per the needs of its citizens and therefore, the 
citizens should actively take part in making sovereignty more effective and 
more powerful in discharging its duties. 
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(2.3) POPULAR THEORY OF SOVEREIGNTY 
The concept of popular sovereignty means giving ultimate sovereignty 
to the people. This doctrine holds that people are the real sovereign and it is 
they who assigned duties to different agents viz kings who are subject to the 
sovereign people. This sovereignty resides in the whole community and not 
in an mdividual or a group. The king in this way becomes an agent and an 
executive head of the people and works for their betterment. One of the 
important proponents of popular sovereignty is Cicero of ancient Rome, who 
believed that, "The common wealth ... is the people's affair" Thereby 
stressing that authority to rule comes from the people and therefore it should 
work for the people and serve them to best of its strength. During his times 
in the Roman emperor remain absolute monarchy and his thought could not 
make sufficient influence on politics. 
The idea of popular sovereignty in true sense gained ground with the 
revolt against absolute monarchy. A lot of civil and international warfare 
started by the second half of the sixteenth century after mainly influenced by 
monarchomac '^* who upheld the sovereignty of the people against the 
sovereignty of the kings. These thoughts were expressed in the writings of 
the monarchomac or anti monarchial writers like Marsiglio of Padua (1270-
1340), William of Ockam (cl287-1347), George Buchanan (1506-1582) etc. 
during sixteenth and seventeenth century. They conceive that sovereignty 
originally belonged to the people and it is they who are the source of 
power.^ ^ Marsiglio held: 
The whole cooperation of citizens, or its weightier 
part, either makes law itself, directly, or entrusts this 
task to some person or persons, who are not and cannot 
be the legislator in the absolute sense, but only for 
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specific matters, and temporarily, and by virtue of the 
authority of the prime legislator.^ ^ 
In various countries including France, England, Scotland, Holland, 
Spain writers cropped up producing in literature leading to the revival of 
popular sovereignty. Nicholas Banard's 'Awakening Call to Frenchmen', 
Francis Hotman's 'Franco Gallia', and Herbert Languet's 'Vindiciae Contra' 
etc. questioned the divine rights of the king and pleaded for the sovereignty 
of the people. In Franco Gallia, Hotman gives a systematic explanation of 
popular sovereignty. He considers that a king rules by the consent of the 
people. There exists a contract between the king and the people, the king to 
rule justly and the people to obey him as long as he remains just. It holds 
that people are above the king as they existed before the king and they exist 
without the king, but the reverse is not possible. Since power comes from the 
people, people are the real sovereign. The doctrine of popular sovereignty 
gained universal appeal and popularity with its inclusion in the American 
and French proclamations. 
(a) John Locke: 
John Locke's (1632-1704) concept of sovereignty is popular in nature. 
He gave his theory of political philosophy in his famous book 'Civil 
Government'. '' He was against the divine rights of the king and rejected 
absolute sovereignty as propounded by Hobbes. The contract idea is central 
to his political philosophy. Man, in his view, is a social animal and therefore, 
can't Hve alone. He writes: 
God, having made man such a creature that, in his own 
judgment, it was not good for him to be alone, put him 
under strong obligations of necessity, convenience and 
inclination, to drive him into society, as well as fitted 
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him with understanding and language to continue and 
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enjoy it. 
Man being social in nature comes into a contract and willingly 
submits his rights to the community so that his hberty, right to Hve and 
property will be received by him from the society.^ ^ The Lockean sovereign 
is not absolute but rather limited both by natural rights and by the purpose 
for which the state has come into existence. In his theory, he concludes that 
people are the real sovereign and therefore they cannot alienate their power 
to the state. The state has come into existence through a contract between the 
people in a community and therefore it has a human origin and not a divine 
one. The ruler, accordingly, becomes a mere agent of the people and the 
people being the real sovereign can impose limitations on him.'°° Law, for 
Locke, is the will of the people. Now since the ruler has gained his position 
on certain position of good behaviour the people have full right to revolt 
against an inefficient ruler. These all features make his theory of sovereignty 
popular in nature. After Locke, his theory was developed by Rousseau into 
an extreme form of sovereignty of the people and was responsible for the 
outbreak of French revolution. 
(b) Jean Jacques Rousseau: 
Rousseau (1712-1778) and Jefferson became the chief campaigners of 
the doctrine of popular sovereignty.'°' Jefferson considered sovereignty as 
an 'essence of democracy' and asserted that a government acquires its just 
power only by the consent of the ruled. In his advocacy of popular 
sovereignty he gave the people the right to revolt. 
Rousseau in his work 'The Social Contact', in eighteenth century 
gives the theory of popular sovereignty where he considers the government a 
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mere agent of the people executing their 'General Will'. According to him 
sovereignty resides in 'General WiW of the people without any limitation. 
He was against the total surrender of power to the ruler which according to 
him though assured peace curbed ones liberty. He believed that sovereignty 
originated from the people always stayed with them.'°^ In his theory, 
sovereignty cannot be delegated and must be actively used by the people 
themselves. With the writings of Jefferson and Rousseau 'popular 
sovereignty' came to be accepted as the basis of'democratic state'. 
(c) Ritchie: 
In the modem times, Ritchie explains this theory of popular sovereignty 
in his different writings. He considers that the sovereign power reside in the 
people who exercise in two ways. Directly by exercising their 'right to vote' 
and indirectly by their, 'influence on the legislature and by their threat to the 
existmg government to remove them and establish another of their choice'. 
The sovereignty as bestowed on the mass by the concept of popular 
sovereignty comes into existence only through legal channel. Public opinion 
unless expressed in a legal form and through legal procedure prescribed by 
the law will have no validity. Thus, Gamer puts it in following words: 
The sovereignty of the people, therefore, can mean 
nothing more than the power of the majority of the 
electorate, in a country where a system of approximate 
universal suffrage prevails, acting through legal 
established channels, to express their will and to make 
it prevail."^ '* 
2.4) SOME OTHER VIEWS AND THEORIES OF SOVEREIGNTY: 
Another view regarding sovereignty has been worked out by the 
famous English thinker and moralist, Jeremy Bentham (1748-1832). He is 
the founder of Utilitarian school of political philosophy. In his views 
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sovereign should have unlimited power and he was vehement supporter of 
written constitution wherein he gives the sovereign the right to amend 
constitution according to the needs of the people and as the demand of the 
time and situation according to the needs of the people and as the demand of 
the time and situation. Bentham following the foot steps of John Locke 
considered that sovereignty should reside in the 'majority of a community'. 
To make the majority exercise its will, Bentham advocated for a 'republic 
consisting of one House of Delegates who are required to present yearly 
accounts of their delegacy to those who appoint them.''°^ It means Bentham 
prefers that the responsible leaders of the people or government authorities 
must be held responsible for their assigned works related to public interest. 
Thus, he always favours that a government authority should be accountable 
before the law and the citizens. 
He envisaged several ways to keep the governing body under the 
control of the sovereign power and in his case the majority in a community. 
For this he incorporated the idea of universal adult franchise thereby giving 
every adult male and female the right to exercise their vote and make their 
desire being felt. Next he considered annual election of legislative body as 
according to him it would ensure that the delegates are in touch with the 
public opinion. He was against the parliament being the House of 
Representatives rather it should be the House of Delegates as they are the 
responsible agents of their people's welfare activities. This is because 
representatives for him are synonymous with people who are appointed for a 
fixed duration and can work according to their own wishes while delegates 
signify people directly under the control of the appointer.'°^ He considered 
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the king, the House of Lords and the estabHshed Church as being useless, 
and therefore, advocated for their removal. 
Again, one most important theory of sovereignty emerged in the 
nineteenth century under the name 'Auto-limitation Theory'. This theory of 
self-limitation or auto-limitation of sovereignty was propounded by 
Hermann von Ihering (1850-1930) and was later adopted by George Jellinek 
(1919-2010) and various German writers George Wilhelm Frederich Hegel 
(1770-1831), Heinrich von Treitschke (1834-1896) etc).'°^ According to 
them sovereignty an attribute of the state should be limited by nothing but its 
own will. They consider the state to have unlimited sovereignty, a 
sovereignty which is limited by self-imposed and voluntary limitations of 
internal, international and natural laws; which it can forgo according to its 
wishes. Jellinek laid emphasis on constitutionalism in his theory of 
sovereignty. For him, a sovereign state can change constitution but must 
possess a constitution. According to him, sovereignty is 'auto-determination, 
auto-limitation, and auto-obligation.''°** The argument that the supporters of 
this theory give is that the modern state does not have a system of absolute 
monarchy but rather it is a Rechtsstaat, one which is bounded by its own 
law. According to them, the state frames the laws for itself and the 
limitations impose by it are voluntary impositions upon itself. They consider 
the limitation of international laws too to be self impose since a sovereign 
state cannot be bound by any external power. Treitschke believed that every 
state has, 
"... the undoubted right to declare war and is 
consequently entitled to repudiate its treaties and thus 
rid itself of the limitations upon its sovereignty which 
they have imposed. As to the limitations imposed by 
customary international law, they too are merely self 
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limitations since the voluntary assent of the state is 
necessary to their binding validity, and that assent ones 
given can be withdrawn. The subjects of international 
law being sovereign states, subject to no legal 
superior, they are the judges in the last analyses of 
their own rights and of their obligations to other 
state."'"'^  
Another significant theory entitled 'Theory of Sovereignty of Reason' 
emerged with the efforts of the French thinkers. Though it was started in 
eighteenth century yet it left its impact in the nineteenth century also. The 
Doctrinaires in France came up with a compromise theory of sovereignty in 
an effort to bring about reconciliation between monarchy and constitutional 
institutions in Europe. It hoped to bring a compromise between the king and 
the people wherein it gave rights to both the king and the people but denied 
absolute authority to either. This theory of sovereignty derives sovereignty 
from intelligent thought rather than from the will and it places the final 
authority in reason. 
The most prominent name in this theory of 'Sovereignty of Reason' 
was that of Victor Cousin (1792-1867). In order to oppose absolute 
sovereignty, he gave his philosophical views stating that sovereignty 
absolute right are the same. A right can never be based on 'force' but rather 
would rest upon 'absolute reason' as 'reason' can convince the rafional 
being who is also political or social beings. But since man is not a perfect 
being his reason cannot be absolute which makes it to conclude that neither 
king nor people can claim 'absolute sovereignty' because both are liable to 
commit mistakes. Further, in order to support constitutional form of 
government, he asserted that 'absolute sovereignty' is unattainable since 
absolute reason cannot be reached. However, certain principles of reason can 
be attained and this can be best found in 'Constitutional Government'. 
162 
What he meant to say was that men must share their rational element jointly 
and should adopt the resolution which is rationally acceptable to all. 
Francois P.Guizot (1787-1894) held similar views like Cousin and 
was against 'Absolute Sovereignty' either being given to the 'people' or the 
'king'. For this, he pointed out the reason that absolute form of sovereignty 
always led to tyranny and that authority should be kept under constant 
vigilance so that justice could be attained.'" He was an advocator of 
representative form of government whose members should be those who 
represented best of reason and could help to achieve liberty in true sense. 
The theory of sovereignty of reason, developed further with certain 
modifications and with the work of Alexis de Tocqueville (1805-1859) 
whose democratic ideas gained momentum in Europe subsequently. After 
the revolution of 1848, 'Popular Sovereignty got established in France again 
and the constitution declared that sovereignty rested in the general body of 
the citizen. 
With time yet another theory came into being which vehemently 
emphasized national empowerment. This was J.P. Esmein's( 1848-1913) 
concept of 'National Sovereignty' which considers sovereignty to reside in 
the nation. According to him, sovereignty is beneficial for all and he 
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favoured republican form of government, majority rule etc. He laid great 
emphasis on internal and external sovereignty and for him sovereignty 
meant, 
"... the will of the nation politically organized. It is 
legally supreme, but morally bound to protect the 
liberty of the individuals.""^ 
The state exercises power but its power is curtailed both by 
international laws and is limited internally as it cannot control ones religious 
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belief, health etc. the most popular and celebrated of the concept of 
sovereignty remains the 'sovereignty of the people or popular sovereignty'. 
Thus, such was a brief survey of sovereignty equipped with its certain 
important theories forwarded by European-American scholars of political, 
social and ethical backgrounds. 
(3) ISLAMIC CONCEPT OF SOVEREIGNTY ; 
The two important precepts of Islam concerning the area of 
sovereignty are 'Tawhid and 'Equality'. Islam believes in the sovereignty of 
God the Qur'an lays down that all power and authority in totality belongs to 
God and Him only. Islam does not believe in polytheism or presence of 
more than one sovereign as it would leads to disorder and chaos.""* It states 
that, "Had there been more gods (in heaven and earth) then there would have 
been chaos indeed.""^ 
Also Islam believes in perfect equality that is in a classless society 
maintaining that every individual is equal to the other. Prophet Mohammad 
in his Sermon of Farewell addressed to a large mass of Muslims declared 
that there would be no distinction between an Arab and a non-Arab and no 
distinction between their statuses." 
Though Islam believes in sovereignty of God, His authority is 
exercised through the agency of man. The exercise of this political power 
entails a number of responsibilities. The delegates needs to follow Sunnah or 
Islamic law, should consider themself a mere trustee and that everything 
belongs to God and his followers and is entailed to do good deeds. All 
these things were illustrated to us by the life and rule of Prophet Mohammad 
and His immediate successors who lived the simplest and most selfless of 
life. This lack of autocracy and presence of morality stressed in Islam 
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segregates it from the concept of sovereignty present in the West. Now let us 
briefly see what are the basis of Islamic Polity based on Sovereignty. 
Any student of political philosophy must understand that Islamic 
political system is based upon the Holy Qur'an and the traditions of the 
Prophet. Muslim society that came into being with the advent of Islam 
and the state that emerged at Medina later on do encapsulate certain clear-
cut and distinct principles. Pertinent among them, and essential to our 
present discussion, are tabulated as hereunder: 
1. According to the holy Qur'an sovereignty belongs to God (Allah) 
alone and the Islamic state is in fact a vicegerency, with no right to 
exercise authority except in subordination to and in accordance with 
the Law revealed by Allah to His Prophet (Muhammad)(s) (See al-
Qur'an:lY:59, 105). 
2. All Muslims have equal rights in the State regardless of race, caste, 
colour or speech. No individual, class, group, clan or people is 
entitled to any special privileges, nor can any such distinction 
determine anyone's position as inferior. 
3. The Law (Shari'ah: a composition of the Qur'an and Sunnah or the 
authentic practice of the Prophet) is the Supreme Law and everyone 
from the lowest situated person to Head of the State is to be 
governed by it. 
4. The government, its authority, and possessions are a trust of God 
and the Muslims, and ought to be entrusted to the God-fearing, the 
honest, and the just; and no one has a right to exploit them in ways 
not sanctioned by or abhorrent to the Shari'ah (see al-Qur'an: IV : 
58). 
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5. The Head of the State (call him Caliph, Imam or Amir) should be 
appointed with the mutual consultation of the Muslim intelligentsia 
and their concurrence. He should run the administration and 
undertake legislative work within the limits prescribed by the 
Shariah in consultation with them. 
6. The Caliph or Imam or Amir is to be obeyed ungrudgingly in 
whatever is right and just (ma'ruf), but no one has the right to 
command obedience in the service of sin (ma 'siah). 
7. The least fitted for responsible positions in general and for the 
Caliph's position in particular are those that covet and seek them. 
8. The foremost duty of the Caliph or Imam and his government is to 
institute the Islamic order of life, to encourage all that is good, and 
to suppress all that is evil. 
9. It is the right, and also the duty, of every member of the Muslim 
community to check the occurrence of things or events that are 
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wrong and abhorrent to the Islamic state. 
10. The Imam or Amir must behave fairly and justly with everyone 
regardless of his religion, section, class or geographical division. 
Non-Muslims' rights must be specially taken care of, as the Holy 
Q'ur'an accords them full freedom in matters of faith, economic 
activity, property, social security and preservation of their culture 
and traditions. 
11. The Imam or Amir must also take care of the given rights to the 
women, underprivileged sections and prisoners of war (POW). No 
physical or mental torture should be given to the prisoners of war as 
Islam grants special rights to such people. 
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The Imam or Amir should behave objectively with every citizen of 
the State and there must not be any type of personal or emotional 
attachment or apathetic attitude while awarding reward or punishment to 
anyone according to his deeds. He should encourage and appreciate the 
doers of the good and discourage and warn the evil doers. Every action of 
the Amir or any other citizen must be under the Will of God and the 
practice of the Prophet Muhammad(s)."^ 
(4) SOVEREIGNTY AND CONTEMPORARY WORLD; 
Sovereignty in contemporary in world scenario has gained new 
meaning and focus with new interests springing up from sundry scholars and 
different trends of international relations. International relations is related to 
the study of foreign affairs and global issues among states, non-government 
organizations (NGOs), multinational companies (MNC) etc wherein 
international relations deal with state sovereignty, globalization, economic 
development, foreign intervention and so on. 
With time with the coming of interdependent states into existence new 
laws related to peace and war got developed and its inevitable outcome was 
the fomiation of international laws. The international laws in this early phase 
of interdependence was based on Hugo Grotius (1583-1645) doctrine that all 
state are equally sovereign and interdependent and that the right of the state 
is absolute over the entire territory or area. This doctrine formed the basis of 
peace of Westphalia. The concept of sovereignty as we know came mto 
existence with this Peace of Westphalia of 1648. Before it in the medieval 
age political organization did exist but it was based on religious order. With 
Westphalia came a legal concept of sovereignty which gave the state 
supreme, unlimited and absolute power making it independent both 
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internally and externally. This concept with time spread far and wide from 
Europe to America, Africa and Asia through the process of colonization. The 
Westphalian concept of sovereignty is basically gave rise to absolutism but 
with French and American Revolution came popular sovereignty with 
people bemg the sovereign. Those territories who built in the concept of 
nation state came to be known as modem, those who did not incorporate it 
were termed pre-modem while those who moved beyond the concept were 
considered post-modem. 
From the classical notion of sovereignty we have the reached the 
modem notion of sovereignty. During recent times several factors from, 
'growth of powerful associations, comparative failure of parliamentary 
democracy' led sovereignty to be viewed and conceived in a different 
manner. The main forces of change are Marxism, positivism, Neo-
Kantianism, pragmatism and so on. Marxism in its diverse forms grounds 
its theory and practice on the economic and cultural theory of Karl Marx 
(1818-1883) and his fellow thinker Frederick Engels. According to this 
school of thought sovereignty resides in that class in a community which 
owns the instmments of production that is with the capitalistic class. It is this 
class which employees the rest of the community as labour. The product of 
the labours of the working class belongs to the owner class and the owners 
justify their position on the basis of religion, ethics, law, art and other 
sources. They develop a system which considers every thing in their benefit 
to be legitimate and legal and the rest to be morally unlawful and wrong. 
The Marxist advocate for putting an end to such a system of capitalism to 
attain freedom in a community.'^^ 
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In the 'post-modem' state, the idea of sovereignty as stated in 
Westphalian system got degenerated and a new system of shared sovereignty 
emerged. In this notion of shared sovereignty or what may be called post-
modem sovereignty, loyalties did not remain limited to the state or even 
disappeared from the state and new organizations such as European Union 
(EU) emerged. In this post-modem world order the three very basic concepts 
of state namely authority, territory and nation got shaken. Post-modemists 
considered authority as an obstacle, one that is oppressive and harmful and 
therefore unnecessary. For them territory is changeable concept since it is 
only the part of human identity and finally, nation for them is an abstract and 
not a concrete concept. A power transfer slowly started to take place from 
nation to supra-nation bodies like European Union and we today witness the 
coming up of new communities which are beyond the control of state.'^ "^  
Globalization has made state boundaries porous and state is unable to 
control trans-border movement of people, goods and capital. The classical 
notion of sovereignty being unlimited, absolute in nature within its territory 
is slowly disappearing. With growing interdependence especially since 
1970s has made state to lose its full control. Power today has started 
slipping into the hands of new authorities. We have entered into the era of 
'shared sovereignty with coming of shared system of mutual surveillance 
and working to prevent wars'. In phase of economy we have new policing 
power like World Trade Organization (WTO) and International Monetary 
Fund (IMF) which are exercised by global bodies which have made it 
impossible to have absolute authority within the territory. A democratic 
national sovereignty has got established in twentieth century wherein 
democratization of foreign affairs has taken place. Today it has become 
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impossible for government to work without due consideration of people and 
their interests at large. An evolution has occurred with democratization in 
warfare, communication and economy. With vast migration of people across 
boundaries the concept of homogenous state has broken. 
Seeing this present scenario a vast and wide spectrum of opinions has 
come into fore front. This spectrum ranges from those who consider 
sovereignty to be modified to those who consider it monolithic that is an 
organization which is too large, slow to change and one which does not cater 
to individuals needs. Today sovereignty is viewed in different lights with 
Liberal theorists like Fernando Jason (1901-1981) and Robert Keohane 
viewing it in the back-drop of human rights and humanitarian intervention. 
Richard Ashley (1902-1974) and Jeans Bartelson, the post-modem theorists 
trace its genealogical aspect while Martin Laughlin (1833-1894) and Gerry 
Simpson view the basic tenet and historical movement of the concept. 
Richard Ashley, the post-modern theorist calls sovereignty 
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'metaphysical deceit'. Michael Hardt and Antonio Negri m 'Empire' 
consider popular sovereignty as: 
Really nothing more than another tum the screw, a 
further extension of the subjugation and domination 
that the modem concept of sovereignty has carried it 
from the beginning.'^ ° 
As Cyril Edwin Mitchinson Joad states: 
The doctrine of sovereignty is... largely obsolete, and 
it is the prevalence of Marxist theories of the State 
which have made it so.''^ ' 
Susan, in 'The Retreat of the State', considers the rise of global 
financial network, Multinational Corporation, regional trading blocs and 
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expansion of the world economy has rendered the nation state as obsolete. 
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With globalization since the state boundaries have become permeable it is 
advocated by few that 'the line of demarcation between internal and external 
existence of the state has become blurred'. In views of these writers and 
theorists to meet the greater general goal of emancipation, meet out 
challenges of human rights, environmental problems, and cultural identity 
sovereignty should be discarded. 
The constructivists treat sovereignty in a different manner. For them 
the classical concept of sovereignty as a fixed liniment of international 
system creates problem in the present scenario. They view sovereignty as 
endogenous rather than exogenous to the international system. They 
consider that sovereignty is a social fact that is constructed and reproduce 
over time by the practices of the state themselves. Hence sovereignty for 
them is not a fixed element of international politics but rather one that 
changes owing to changing behaviour and expectations of the states. Their 
approach highlights how the meaning of sovereignty has changed over time 
and how the states acted differently according to the varying prevailing 
conceptions of sovereignty that have existed.'•^ '^  
In 'Politics without Sovereignty' various critics have tried to establish 
that, 
"... today's politics without sovereignty is a 
constrained and evasive politics, marred by limited 
sense of political possibility and organized around the 
highly un-accountable exercise of power."'^ ^ 
They try to establish the fact that those theorists and scholars who 
deny the relevance of sovereignty have fail to offer any other better 
alternative to it. Sovereign state remains and in future will remain the best 
institution to establish clear lines of political authority and accountability. 
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They do focus on the Hmitation of sovereignty that though it gives ample 
opportunity and freedom to individual to participate in politics for building 
of good life but it is within their limited boundaries. It does not allow 
political self-assertion in international affairs because it will mean curbing 
sovereignty of other states. They emphasized that, 
"The sovereign state, however imperfect, still provides 
the best framework for the organization of collective 
political life."'^ ^ 
In a powerful essay entitled 'Sovereignty and the Politics of 
Responsibility' Philip Cunliffe tries to show how the new dimension of 
'sovereignty of responsibility' added to sovereignty curbs its very existence. 
According to 'sovereignty of responsibility', the sovereign state has not only 
the responsibility to protect the people within its jurisdiction but has also the 
duty to prevent of suffering the people that is to have respect for human 
rights. First we need to focus on what sovereignty provides us. A sovereign 
state gives us a stable society, a society which is formed on the will of 
people and where we have a recognized source of power which can be held 
accountable. One of the basic, inherent and innate aspects of sovereignty is 
its supremacy. The idea of 'sovereignty of Responsibility' goes completely 
contrary to this notion since it holds that if a country does not respect the 
human rights of the people the other states or as it may be referred to the 
international community gains the legitimate right to revoke its sovereignty. 
By revoking the sovereignty of the state we go against the sovereignty of the 
people since majority of the nations today have popular sovereignty. Even if 
popular sovereignty is not found in a nation, no state can be run without the 
consent of the people. Philip Cunliffe puts it very correctly, 
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"... the international community is not an entity 
sufficiently stable or coherent that it can replace the 
sovereign state. The international community cannot 
provide a standing institution through which a polity 
can exercise its collective agency. It is the abstraction 
of the international community... that makes the 
exercise of power remote and unaccountable to a much 
greater degree than the sovereign state."'''^ 
Thus in his essay he points out towards the failure of humanitarian 
intervention and the sovereignty of responsibility and establishes the fact 
that sovereignty however imperfect is essential for the proper exercise of 
power and its accountability. The failure of international intervention has 
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been witnessed by us in Iraq (1991) and Somalia (1993). 
The claims of sovereignty being absolute, unlimited and indivisible 
being with the notion that a government can indulge in war with any state it 
wishes to or can mistreat its people, can indulge in genocide, domestic 
atrocity is wrong. Tracing the development of notion of sovereignty from 
Bodin and Hobbes we find that their notion of absolute sovereignty did not 
imply freedom from all moral constrain and laws. As Bodin points out: 
For if we say that to have absolute power is not to be 
subject to any law at all, no prince of this world will be 
sovereign, since every earthly prince is subject to the 
laws of God and of nature and to various human laws 
that are common to all peoples.'^ '^  
A careful examination of the theories of sovereignty makes us realies 
that the basic principle on which they based their concept of sovereignty is 
to establish peace and provide security to people. Thus to consider 
sovereignty as obsolete on humanitarian basis is completely wrong. In 
contemporary scenario we see continued claims to statehood and emergence 
of twenty new members of United Nations. Thus, we may conclude, 
"Sovereignty is indefensible and yet... it remains indispensable."'"'^ 
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This can be out rightly witness by the fact that though sovereignty has 
its limitations in present world order but the number of sovereign state is on 
an increase. 
After examining the basic features and attributes of sovereignty we 
may conclude that certain aspects of sovereignty are indeed needed for 
democracy to prevail. The three important aspects of sovereignty which 
greatly influences the democratic set up within a state are the notions of 
legal sovereignty, domestic sovereignty or internal sovereignty and 
Westphalian sovereignty or external sovereignty. The legal concept of 
sovereignty implies recognition of sovereignty of a state by the international 
community. This recognition forms one of the prerequisite for democracy to 
prevail. Internal sovereignty or domestic sovereignty implies total control of 
the state over its decision making processes and resources. This forms an 
essential condition for democracy to survive since democratic setup needs 
autonomy to uphold and enforce political rights and rule of law within its 
territory. The Westphalian sovereignty clearly implies that the state should 
be from foreign interventions in matter of its domestic affairs. This again 
reflects on the autonomy of state to take its own decision. Democracy needs 
representation and accountability which are hampered by external 
interventions. 
Thus, sovereignty constitutes of a number of attributes which when 
present democracy may prevail but the absence of certain key elements of 
sovereignty undermines the very survival of democracy. 
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CHAPTER FIVE 
BASIC CONCEPTS OF POLITICAL PHILOSOPHY OF NON-VIOLENCE: 
SOME CONTEMPORARY POLITICAL PHILOSOPHERS 
Political philosophy has witnessed a powerful revival in the 
twentieth century, especially in its last quarter. The liberal framework has 
become the center especially in Western societies, with other ideologies like 
Marxism witnessing rapid decline and others like conservatism being 
sidelined. The powerful revival that has been gained by political philosophy 
in the twentieth is not due entirely to the emergence of liberalism as the 
basic ideology but rather because a new set of political issues have arisen 
that needs to be addressed. Among the most important twentieth century 
philosophers and political thinkers are Popper, Rawls, Habermas, Arendt, 
Raz and the like others. These contemporary philosophers and their theories 
that address to the notions of non-violence, civil disobedience, justice, 
democracy, and liberalism may very briefly be discussed as hereunder: 
1. KARL POPPER (1902-1994): 
Karl Raimund Popper was an Austro-British philosopher known for 
his contributions to social and political philosophy. He coined the term 
'critical rational' to describe his philosophy.' His one of the most notable 
books, Conjectures and Refutations: The Growth of Scientific Knowledge, 
that came in 1963 is a collection of his lectures or his papers that summaries 
his thought on the philosophy of science. In the book he holds that all 
scientific theories are by nature conjectures and that refutations to previous 
theories is the process of scientific discovery. In the book Karl Popper not 
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only gives insight in tiie way in which scientific knowledge grows but also 
applies the same to politics and history. 
KARL POPPER'S CONCEPT OF NON-VIOLENCE: 
In 'Utopia and Violence', a lecture included in the book Conjectures 
and Refutations and which was first addressed to the Institut des Arts in 
Brussels in 1947 ,Popper gives his views on violence and how it can be 
controlled. Karl Popper considers 'reason' as the most effective vehicle that 
can be used to combat violence. According to him reason, "... is the precise 
opposite of an instrument of power and violence: he sees it as a means 
whereby these may be tamed." Karl Popper begins by accepting himself to 
be one amongst the people, "who hate violence and are convinced that it is 
one of their foremost and at the same time one of their most hopeful tasks to 
work for its reduction and ... for its elimination from human life."'* 
Popper holds that an elimination of violence fi-om human 
civilization is a difficult task but not an impossible one and therefore he 
seems hopeful for the success of its removal. For Popper, the violence which 
began with the coming of Hitler and the World War still continues today and 
the world today is marked by barbarism and brutality. Karl Popper is a 
rationalist who considerers that the best way to overcome violence is 
through 'reason'. With a lot of optimism he states that, "It is our only hope 
;and long stretches in the history of Western as well as of Eastern 
civilizations prove it need not be a vain hope- that violence can be reduced, 
and brought under the control of reason".^ 
According to Popper the two major cause of conflict are the 
difference of opinions and difference of interests, both of which needs to be 
settled down lest it may cause an 'intolerable strain'. A decision according to 
Popper may be reached through reasonable compromise, through argument 
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or through violence. Argument or reasoning is something that is favoured by 
Popper. He defines a rationaHst as, "... a man who attempts to reach 
decisions by argument and perhaps, in certain cases, by compromise rather 
than by violence."^ Popper assigns certain qualities that together make up 
the personality of a rationalist. A reasonable man according to him is not 
only the one who can persuade others but rather should have the merit to be 
convinced by others too. It is for Popper an attitude of 'give and take'. A 
rationalist attitude needs to have what he calls 'intellectual humility' where 
one is humble enough to accept his own mistakes. In other words he 
describes it as, 
"I think I am right, but I may be wrong and you 
may be right, and in any case let us discuss it, for 
in this way we are likely to get nearer to a true 
understanding than if we each merely insist that we 
are right." 
A rationalist understands the fact that he is not an omniscient being and 
is therefore prone to make mistakes. One needs to hear both sides, should 
be free of bias or authoritarian attitude to cope with violence. He states 
that, 
"I believe that we can avoid violence only in so far 
as we practice this attitude of reasonableness when 
dealing with one another in social life; and that any 
o 
other attitude is likely to produce violence...." 
A rationalist needs to have a clear distinction between resistance or 
defense and aggression. He should know the limits of tolerance. 
Tolerance is something that Popper often advocates but stresses to have a 
judicious use of it. In The Open Society and Its Enemies: The Spell of 
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Plato he argues that unhmited tolerance may lead to disappearance of 
tolerance itself.^  
The basic problem to solve conflict through reason according to 
Popper is that to solve conflict through reason both the parties involved 
in discussion should be reasonable in their attitude and everyone around 
is not reasonable. In the concluding part of the lecture Popper stresses 
that the distant ideas of a Utopian world cannot solve problems of 
violence, poverty, oppression faced by people here and now. For Popper 
every man should be given the right to arrange his life as long as his right 
does not intrude upon the rights of others. A true rationalist according to 
Popper will consider other human beings to be equal and would consider 
human 'reason' as a binding force that unites everyone. 
(2) JOHN BRODLEY RAWLS (1921-2002): 
.John Brodley Rawls, an American philosopher in the liberal 
tradition, is one of the most important twentieth century figures in moral 
and political philosophy. His major works deal with the theory of justice as 
fairness v/ith A Theory of Justice that came up in 1971, Political Liberalism 
in 1993, The Law of Peoples in 1999 and Justice as Fairness in 2001"^ 
which all serve to be landmarks in the history of political philosophy. 
Rawls' theory of justice as fairness is a vision of a society of free 
citizens having equal basic rights cooperating in an egalitarian economic 
system. The two central ideas of Rawls' magnum opus, A Theory of Justice 
are the 'original position' and the 'veil of ignorance'." In the book Rawls 
gives a suitable way of how to arrive at the decision of which principles of 
justice would be fair. He asks us to think about what principles would be 
chosen by people who do not know how they are going to be affected by 
these principles. Depriving people of knowledge would mean that they 
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would choose fair principles rather than allowing them that knowledge 
which would make them biased in their choice of the principles considering 
their self interest. He, therefore, imagines people choosing principles in an 
original position behind a veil of ignorance. The people as such should be 
ignorant of their talent and social position but should know that they have as 
Rawls puts it, 'the capacity to frame, revise and pursue a conception of 
good'. All this implies that justice for Rawls is a collective striving in 
which for the sake of common good individuals must not do what would be 
individually best for them. 
Rav/ls gives two principles of justice in his work A Theory of Justice. 
For Rawls a just society will first of all ensure its members same set of basic 
rights like freedom of expression, of religion, of association etc. that is the 
first principle of jusfice is equality of cifizenship. In the second principle he 
holds that power and offices would be open to all under condition of equality 
of opportunity and finally he puts that only such inequalifies would be 
allowed at all if they overtime tend to maximize the position of the worst off 
members of the society. This he terms as Difference Principle. 
Rawls in his collection of lectures entitled Political Liberalism that 
came in 1993 works on the question of stability of a society ordered by the 
two principles of justice discussed in A Theory of Justice. His account of 
political liberalism addresses the legitimate use of political power in a 
democratic setup which aims to show how enduring unity may be achieved 
despite the diversity of world views that free institutions allow. In the book 
Rawls focuses on the problem of legitimacy and stability that arises out of 
imposing law on people who hold different views. Rawls seeks order in 
society but not through fear or force but with liberal views especially with 
the conviction that individual ought to be free from the use of power by the 
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state. The basis of order in Rawls' theory is overwhelming support of a 
society's members for the institution under which they Hve and for the 
principles through which they regulate their social interactions. Thus, for 
Rawls all liberal political conception of justice are centered on three basic 
ideas that people in a democratic framework are 'free', 'equal', and that 
'society should be a fair system of cooperation'. 
Rawls in his A Theory of Justice reworks on liberal thoughts and 
shifted attention from utilitarian tradition to neo-Kantian resurrection of 
contract theory. The main focus of this work is the subject of civil 
disobedience. 
RAWLS' PHILOSOPHY OF CIVIL DISOBEDIENCE: 
Civil Disobedience was coined by Henry David Thoreau in his essay 
(1848) that entails to describe the refusal to pay the state poll tax. 
Throughout history civil disobedience has been used as an effective vehicle 
for enforcing social change. This can be best exemplified from the following 
examples: the Boston Tea Party, the resistance to British rule in India led by 
Gandhi, the U.S. civil rights movement led by Martin Lither King Jr., the 
resistance to apartheid in South Africa and the like others. 
Rawls borrows his theory of civil disobedience from the Socratic 
tradition. Socrates on one hand protested against an unjust law and on the 
other showed his fidelity to political system by accepting the consequence of 
the dissent by refusing to escape from the prison. Rawls clearly follows this 
tradition by accepting the legal system as the frame work and at the same 
time defending civil disobedience. Civil Disobedience according to Rawls is 
a breach of law under taken for bringing about a change in which the civil 
disobedient willingly accept the legal punishment for his action which shows 
his faith to the rule of law. Through the act of civil disobedience they wish 
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to draw the attention to such poUcies or laws that they consider to be 
reassessed or rejected. 
According to Rawls one of the chief reasons for people to indulge in 
the act of civil disobedience is for justice. His theory of social contact begins 
with the assumption that people before entering into a society agree on some 
fundamental principles of justice that would control or rather govern their 
interaction. Thus free, equal and rational beings establish certain basic 
principles that become the framework within which they interact. Civil 
Disobedience as such takes place when the principles of justice governing 
cooperation among free and equal person have not been respected by the 
policy makers. 
Rawls defines civil disobedience as, "a public, non-violent, 
conscientious yet political act contrary to law usually done with the aim of 
bringing about a change in the law or policies of the government".'"^ The 
three features of Rawls civil disobedience namely non-violence, publicity 
and willingness to accept the consequences are the hallmark of the 
disobedient's fidelity to the legal system in which they operate. 
Conscientiousness in civil disobedience points out at the sincerity with 
which the civil disobedient breaks the law. For Rawls civil disobedience is 
never a covert action. It should always be open and public with a prior notice 
to the legal authorities.'^ Though Rawls defends publicity in civil 
disobedience, it may hamper the aims of the people involved but openness in 
civil disobedience is a clear sign of the disobedient's willingness to deal 
fairly with the authorities. Non-violence is yet another chief feature of civil 
disobedience which has been defended by Rawls. Rawls points out, "Indeed 
any interference with the civil liberties of others tends to obscure the civilly 
disobedient quality of one's act."'^ For Rawls civil disobedience and 
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violence can never go together. Rawls image of non-violent direct action has 
been seen in past exemplified in Gandhi and Martin Luther King Jr. acts of 
civil disobedience. For Rawls violence hinders the communicative quality of 
a disobedient's action while the positive aspects of the use of non-violence 
in civil disobedience are many fold. It not only prevents antagonism but also 
thwarts the distraction of public and checks the use of violent counter 
methods from the government. 
For civil disobedience to be justified Rawls lays certain conditions. 
Apart from civil disobedience to be non-violent and open it must be used as 
the last resort. This clause is rather confusing since the causes which are 
defended by the minority will often be opposed by people in power and thus 
use of any legal method would be fruitless. Also it is not clear as to when 
people could claim to have reached the so called situation of last resort. 
People may continue to use same method again and again without arriving at 
any positive result. Rawls in such situation suggests that if peoples' repeated 
use of legal actions turns out to be futile and the majority seems immovable 
then the people can effectively conclude to have reached the last resort and 
in such case use of civil disobedience becomes fully justified. Coordination 
among minority groups is yet another feature defended by Rawls in civil 
disobedience. He defends coordination since in most cases it produces good 
results and some coordination of activities according to Rawls is necessary 
to regulate the overall legal of dissent. Thus, the notion of civil disobedience 
held by Rawls is that in a nearly just society people have a right to indulge in 
Civil Disobedience in response to a clear case of injustice, in which civil 
disobedience is used as a last resort and which takes place in coordination in 
other minority groups. 
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Rawls non-violent civil disobedient serves to check departures form 
justice, acts as a stabilizing force in society and is a reforming practice 
which in no way challenges the legitimacy of the framework but rather 
works to strength it. Rawls non-violent civil disobedience is therefore 
compatible with the notion of freedom and justice. 
(3) JURGEN HABERMAS: 
Jurgen Habermas (b. 1929), a German socialist and philosopher, is 
widely known for his Theory of Communicative Action. This theory got 
published in 1981 in two volumes namely Reason and the Rationalization of 
Society and Life world and System: A Critique of Functionalist Reason. The 
theory asserts that the key to emancipation is found in communication that is 
in free moral discourse between individuals and deliberate discourse 
amongst equal citizens. His Theory of Communicative Action serves to 
transmit and renew cultural knowledge in a process of achieving mutual 
understanding. It then coordinates action towards social integration and 
solidarity. Finally it is a process through which people form their identities. 
(A) HIS VIEWS ON DEMOCRACY: 
Habermas gives a discourse theoretical model of democracy where he 
places discourse at the center of his democratic theory. This discourse is 
conceived by Habermas both as a means of resolving conflicts and enabling 
collective action and also as a means of justification of democratic 
institutions. People are made to obey not by use of police or state power but 
by political force which is generated by discourse which not only compels 
but also legitimizes any action. 
The three principles of Discourse Ethics given by Habermas can be 
described as follows. The first being the principle of universalization, one 
that intends to set the condition for impartial judgment insofar as it, ' 
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constrains all affected to adopt the perspectives of all others in the balancing 
of interests.' The second being that only those norms can claim to be valid 
that meets with the approval of all affected in their capacity as participants in 
a practical discourse. Finally consensus can be achieved only if the 
participants participate freely.'^ In Habermas Discourse Ethics every subject 
with the ability to speak and act is allow to take part in a discourse. 
Everyone is allowed to introduce any assertion what ever into the discourse 
and everyone is allowed to express his attitude, desire and needs. No speaker 
is prevented in doing so by use of any internal or external force. Finally he 
stresses that all these rules must be added by a sense of solidarity between 
participants. This implies that discourse for Habermas is a form of debate 
where proposals are critically tested, informations are shared in a public 
way, where no one is left out and all have equal opportunity to participate. 
The above listed conditions of ideal speak situation, freedom to 
participate, freedom from coercion and all this complemented with sense of 
solidarity describes the necessary conditions of democratic polity. All this 
makes us to conclude that for Habermas democracy should follow the 
procedure of open public argument and discourses through which complex 
societies could engage in moral and political decision making. The first 
prerequisite for this is that all participants are equally free to contribute to 
discussion and no participant is prevented to exercise his right through the 
use of any kind of force. Further it may be concluded that only those norms 
which gain the approval of all can claim to be legitimate ones. Thus, we find 
that Habermas converts his Discourse Ethics into democratic theory and 
institutionalizes the rational discourse through the system of rights and law 
making. Politics therefore according to Habermas is a process of collective 
opinion and will formation characterized by reason dialogue. 
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Habermas justifies democracy on the ground that however different 
individuals may be in terms of their religious or traditional background, 
reason stands as a universal shared capacity of humanity. This reason is 
marked by freedom and is capable of giving laws and norms in the moral 
and political domains. This freedom requires respect from others for our 
choices and also respect from us for others freedom. Thus, for Habermas 
democracy resting on consent of governed can only provide fundamental 
rights to its citizens. 
The discourse theoretical model of democracy given by Habermas 
requires an enthusiastic civil society. Such society which is as held by him 
is, 'a suspicious, mobile, alert and mobilized public sphere' provides an 
effective safeguard against the growth of illegitimate power. Habermas 
suggests that spontaneously energizing social movements are essential for 
democracy. According to him such movement play important role especially 
in a crisis period. Individuals by engaging in politics make it clear that they 
are not simply the addresses but also the authors of law. He puts great 
emphases on direct, immediate forms of popular action. For Habermas such 
movements serve a vital role in the very survival and growth of democracy. 
This is seen as Habermas' praise of civil disobedience. 
(B) HIS DOCTRINE OF NON-VIOLENCE: 
In his major works Habermas discusses about civil disobedience, 
which is a method of non-violent action. He does not as such discuss 
about non-violence separately in any of his important landmark books. 
However, one can safely understand his position inclined towards non-
violence and tries to solve every socio-political problem through this 
peace and goodwill. 
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(c) HIS THEORY OF CIVIL DISOBEDIENCE: 
In a political article, written for a German audience during a 
resurgence of the peace movement in Western Europe in mid 1980s 
Habermas discusses one form of non-violent action that is civil 
disobedience. Since 1980s he again and again turns to the concept of civil 
disobedience and focus on its importance in constitutional democracy. In 
his article entitled 'Civil Disobedience: Litmus Test for the Democratic 
Constitutional State', Habermas refers to civil disobedience as a crucial and 
essential element of a mature political culture. Further in Between Facts and 
Norms, Habermas supports this view and holds that civil disobedience 
constitutes the self consciousness of a vibrant civil society which is 
confident that, " ... at least in a crises situation it can increase the pressure 
9 1 
of a mobilized public on a political system." In Between Facts and Norms 
Habermas defines civil disobedience as an, "... expressions of protest 
against binding decisions that, their legality notwithstanding, the actors 
consider illegitimate."^^ 
The role of civil disobedience for Habermas in a democratic set up 
is that it prevents the institutionalized political sphere from becoming a 
complacent system and one which is completely free from the hold of civil 
society from which it has originated. Civil disobedience according to 
Habermas is an extraordinary means of popular action which is essential for 
the survival of a constitutional state that hopes to remain true to itself. 
Therefore for him civil disobedience plays an indispensable and vital role in 
the survival of constitutional democracy. 
For Habermas a justified civil disobedience is based on two 
grounds. Firstly the actors must express their disapproval through 'non-
violent that is symbolic means'.^^ Secondly it should be marked by 
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dissenter's complete 'identification with the principles of democratic 
republic.'^'* It implies that like Rawls for Habermas too civil disobedience is 
inseparable with non-violence. Habermas' emphasis on the dissenters' 
identification with the constitutional principles leads him to argue that only 
those acts can be categorized as civil disobedience if they do not 'place the 
existence and fiindamental significance of the constitutional order into 
question'. By this Habermas draws the line of demarcation between the 
acts of protest undertaken by the German peace movement of early 1980s 
with that of students' revolts of late 1960s. According to him the former 
belongs to the category of civil disobedience while the later simply to an act 
of resistance inspired by false revolutionary ideas. 
(D). HIS VIEWS ABOUT HUMAN RIGHTS: 
Modem law according to Habermas plays a vital role in social 
integration among modem complex societies. The notion of individual rights 
is an inseparable aspect of modem law and he discusses this notion both in 
national and intemational context. In one of his major works Between Facts 
and Norms Habermas addresses to the system of individual rights within a 
democratic state while in many of his latest articles he works on the notion 
of human rights on an intemational level. The later includes Habermas' 
important remark on intemational human rights in his ' Kant's Idea of 
Perpetual Peace: At Two Hundred Years' Historical Remove' and His ' 
Remarks on Legitimation Through Human Rights' wherein he defends 
human rights against Westem and non-Western critics. 
In 'Kant's Idea of Perpetual Peace' he begins by tracing the history of 
modem concept of human rights. For him this modem notion of human 
rights first finds its important place in late eighteenth century in French and 
American declaration of rights. Habermas considers that human rights and 
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democracy are integrally related to one another not only in a historical sense 
but in fact human rights legally institutionalize the communicative 
conditions for reasonable political will formation. In the article he further 
stresses that human rights is a fundamental right which is present as a part of 
the legal orders of constitutional democracy. 
For Habermas human rights on one hand is linked with morals and on 
the other with law. This implies that his concept of human rights, 'does not 
have its origins in morality, but rather bears the imprint of the modem 
concept of individual liberties, hence of a specifically juridical concept.'^^ 
According to him human rights claim universal validity since they are not 
merely moral norms but, 'belong structurally to a positive and coercive legal 
order.'^ ^ 
Human rights are most clearly represented by the basic right legally 
institutionalized within constitutional democracies, since such basic rights 
are the only rights that fully realize both the legal and moral sides of the 
concept of human rights. Beyond this level, human rights, 'remain only a 
weak force in international law and still await institutionalization within the 
framework of a cosmopolitan order that is only now beginning to take 
shape.' Thus, both legal moral sides are needed for the concept of human 
rights and none alone can suffice. 
(4). Hannah Arendt (1906-1975): 
Hannah Arendt is well known German American political 
theorist and philosopher of the second half of the twentieth century. Her 
political philosophy stands in the rationalist tradition which is independent 
of emotions or at least tries to transform or rationalize them. She substitutes 
love with its political counterpart solidarity and respect which according to 
her are a kind friendship devoid of intimacy or closeness. Forgiveness is not 
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taken in its religious terms but rather as a social corrective which checks 
human destructive and self destructive impulses. Forgiveness, solidarity, 
respect miaintain political processes and counter violent reactivity and 
destructiveness. Arendt supports non-violent resistance since the use of 
violence leads to the loss of political legitimacy. Arendt is a supporter of a 
deliberative democracy like Habermas. 
One of the forms of non-violent action that is civil disobedience has 
been discussed by Arendt in her essay 'Civil Disobedience' wherein she 
argues against the tendency to treat the dissenters as criminals. Arendt 
much like Habermas places civil disobedience at the center of constitutional 
democracy. The essay is critical of the public response to the demonstration 
of late 1960s which were carried out by civil right and anti-war movements. 
For Arendt civil disobedience is a form of action which has its source in an 
agreement wherein individuals collectively decide to go against the 
government decision. The civil disobedient as such comprise of an organized 
-3-3 
mmority who are held together by common opinion. 
(5) Joseph Raz: 
Among other contemporary important and relevant political thinkers 
the name of Joseph Raz (b.l939) figures prominently. He is a legal, moral 
and political philosopher of twentieth century. His recent works deal with 
political philosophy wherein he is a proponent of Perfectionist Liberalism. In 
his work, The Authority of Law Raz defines civil disobedience: 
".. .a politically motivated breach of law designed 
either to contribute directly to a change of a law or 
of a public policy or to express one's protest 
against, and dissociation from, a law or a public 
policy."^^ 
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According to Raz civil disobedience is essentially a public action 
designed to have a political effect. Civil Disobedience for him may be aimed 
to be effective, expressive or in some cases both. 'It is designed to be 
effective if it is justified as part of a plan of action which is likely to lead to a 
change in law or public policy.' For him civil disobedience is made public 
with the participants voluntarily submitting to punishment as this, 'proves 
the purity of one's motives.'^^ 
However, for Raz civil disobedience can sometimes be justified or 
even become an obligation but to take it as right cannot be justified 
altogether. In right to civil disobedience Raz places great importance upon 
the kind of regime in which the dissenters work or in which the civil 
disobedience takes place. Civil Disobedience according to Raz is not 
morally justified in a liberal state while it may be justified in an illiberal one. 
A liberal state for Raz is one in which the liberal principle is adequately 
recognized and protected by law. He states: 
"Given that the illiberal state violates its 
members' right of political participation, 
individuals whose rights are violated are entitled, 
other things being equal, to disregard the offending 
laws and exercise their moral right as if it were 
recognized by law.... members of the illiberal state 
do have a right to civil disobedience which is 
roughly that part of their moral right to political 
participation which is not recognized in law." 
In contrast to this, Raz argues that in a liberal state right to political 
activity is adequately protected by law; as such the right to political 
participation cannot ground a right to civil disobedience. Raz finally 
concludes that the above assumption does not mean that, 'civil disobedience 
in a liberal state is never justified....'''^ He holds that sometimes civil 
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disobedience may be justified in liberal states to protest against bad and 
iniquitous laws or against bad public policies. 
The various issues discussed by these political philosophers and 
theorists v/ill continued to be discussed and tried to be solved and discussed 
by the future philosophers to come. Political philosophy, which as we know 
is philosophical reflection on how to best to arrange are collective life, has 
been practiced to centuries. With technological development and other 
changes in the contemporary world, non-violence and its various methods 
will continued to be the topic of discussion and its appropriation will 
certainly benefit the humankind as whole. 
NOTES AND REFERENCES 
'. Faurot, Jean, The Philosopher and the State: From Hooker to Popper, (Chandler Publishing 
Company, San Francisco, 1971), p.431. 
^ Popper Karl, Conjectures And Refutations: The Growth of Scientific Knowledge, (Published by 
Basic Books , New York, 1962), p. 355. 
l/Z)/<5?, p.363. 
'./*/^.,p.355. 
^ Ibid, p.355. 
^ Ibid, p.356. 
\ Ibid, p.356. 
^ Ibid, p.356. 
.^ Popper Karl, Wikipedia,op.cit., p.6. 
'°. Rawls, John, Stanford Encyclopedia of Philosophy, published on March 25, 2008, p. 2. 
".Swift, Adam, Political Philosophy: A Beginners' Guide for Students and Politicians, 2"^ * ed., 
(Polity Press Cambridge, 2006), p. 21. 
'^. Ibid, p.22. 
'•\ Levine, Andrew, Engaging Political Philosophy: From Hobbes to Rawls, (Blackwell 
Publishers, Oxford, 2002), p. 189. 
'''. Rawls, John, A Theory of Justice, (Harvard University Press, Cambridge, 1971) p.364. 
". Ibid., p.366. 
'^ Ibid, p.366. 
". Habermas,Jurgen, Discourse Ethics: Notes on Philosophical Justification, in Moral 
Consciousness and Communicative Action, (The MIT Press, Cambridge, 1990), p.65. 
'^ Ibid, p.66. 
'^/^/d, p.93. 
^^  Habermas, Jurgen, Between Facts and Norms, (The MIT Press, Cambridge, Massachusetts, 
1996), pp.441-2. 
^'./^/^., p.383. 
195 
^\ lb id,pp.382-S3. 
^\ Ibid, PP.3S2-83. 
'^'. Habermas, Jurgen, 'Civil Disobedience: Litmus Test for the Democratic Constitutional State', 
Berkley Journal of Sociology 30, ([1983] 1985) p.99. 
^\ Ibid, p.\05. 
^^. Habermas, Jurgen, ' Kant's Idea of Perpetual Peace: At Two Hundred Years' Historical 
Remove', in The Inclusion of the Other: Studies in Political Theory, ed., Ciaran Cronin and 
Pablo De Greiff, ( MIT Press Cambridge Massachusetts, 1998), pp. 165-202. 
".Habermas, Jurgen, 'Remarks on Legitimation through Human Rights', in The Post national 
Constellation: Political Essays, ed.. Max Pensky, (MIT Press Cambridge Massachusetts, 2001) 
Chap., 5. 
^^ Habermas, Jurgen, 'Kant's Idea of Perpetual Peace' op.cit, p. 191. 
^\lbid,p.\92. 
''. Ibid, p.\92. 
•". Arendt, Hannah, The Human Condition, ( The University' of Chicago Press, Chicago and 
London, 1998), pp. 241-43. 
32 Arendt, Hannah, 'Civil Disobedience' in Crisis of the Republic, ( A Harverst/ HBJ Book: 
Harcourt Brace Jovanovich Publishers, 1972), pp.55-60. 
^\ Ibid, p.55. 
^'*. Raz, Joseph, The Authority of Law: Essays on Law and Morality, (Clarendon Press, Oxford, 
1979),p.262. 
". Ibid., pp.264-65. 
^^  Ibid, p.265. 
". Ibid, pp.272-73. 
^\ Ibid, p.21'3. 
^u ^u ^u ^u ^u 
^n ^™ «* ^™ ^% 
196 
CHAPTER SIX 
GANDHIAN POLITICS OF NON-VIOLENT ACTION 
Mahatma Gandhi, the pioneer of non-violence was bom on 2"'' 
October 1869. His prominent role in India's freedom struggle fetched him 
the title of 'Bapu' (Father of the Nation). The birthday of this Indian pre-
eminent spiritual and political leader is celebrated as "International Day of 
Non-Violence" throughout the world. 
Gandhi's philosophy bears the influence of a number of sources and 
ahimsa forms the basic foundation of Gandhian Thought. Apart from 
Bhagvad-Gita, Isha Upanisad and Bible he was highly influenced by 
Tolstoy's 'The Kingdom of God is Within Us\ Ruskin's 'Unto This Last\ 
Thoreau's 'On the Duty of Civil Disobedience' and Plato's dialogues of 
Socrates. It is aptly said that, "Non-Violence or Ahimsa and Satyagraha to 
Gandhi personally constituted a deeply felt and worked out philosophy 
owing something to Emerson, Thoreau and Tolstoy but also revealing 
considerable originality." 
According to Gandhi, ahimsa is the greatest force available to 
humankind, "It is mightier than the mightiest weapon of destruction devised 
by the ingenuity of a man."^ Though the concept of non-violence was not 
originated by Gandhi, he was the first person to apply it for a political 
purpose. Gandhi's greatest contribution, therefore, is the use of non-violence 
into a successful technique for direct mass action. The concept of non-
violence was not a new one. Before the teachings of Gandhi, the notion of 
ahimsa finds an important place in Holy Scriptures, teachings of Gautama 
Buddha to Prophet Mohammad and works of various philosophers. However, 
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it was Gandhi who converted it into a social and political technique and super 
humanitarian method of resolution to all type of crisis and problems. Gandhi 
firmly believed that non-violence stands out as something inevitable for the 
reformation of politics. Gandhi was a real visionary who through the use of 
non-violence gave new direction to Indian freedom struggle. He objected to 
violence as he considered that it created more problems than it solved and the 
aftermath of it was sheer hatredness and bitterness amongst peoples. His non-
violent resistance was a dynamic and spiritually active force, which aimed to 
destroy the sin and not the sinner. Gandhi was committed to follow this 
principle and therefore, he made every possible effort to achieve this goal with 
the help of non-violent action. 
Gandhi was not only a political and social reformer but also a political 
thinker and a faithful humanist as well. Glimpses of his political and social 
ideas can be easily found in his autobiography 'My Experiments with Truth', 
in his letters, his writings, his interviews and addresses. Gandhi in his 
teachings communicated to the people concept ranging from freedom, 
independence or Swaraj, self-reliance, self-sufficiency to protection of 
distinctive social values."^  It is very correctly said about Gandhi that: 
Moral values like truth, non-violence, renunciation of 
the pleasures of life etc., political ideas such as 
freedom, democracy, peace etc., social objectives such 
as abolition of castes distinctions, emancipation of 
women, unity of all religious groups and communities 
etc.- these were indivisible parts of his life and 
teachings.^  
Gandhi through his concept of truth tried to enlighten the people of his 
country. His spinning wheel becomes a symbol of self-reliance and rejection 
of foreign goods implies autonomy and striving for self-identity and human 
dignity. Amongst all these notable examples of his contributions, the idea and 
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practice of Satyagraha is the most important to his political thought and 
ethical motivation. 
(1) MEANING AND DEFINITION OF SATYAGRAHA: GANDHIAN 
PERSPECTIVE. 
Satyagraha is one of the greatest contributions of Gandhi to Indian 
history, in particular and world history, in general. It was coined by Gandhi 
to express the nature of his action against the 'racial discrimination' in South 
Africa. The technique of Satyagraha was used for the first time during the 
resistance of Indian workers of South Africa against the Asiatic Law 
Amendment Ordinance of 1906.^  He discovered the 'Science oiSatyagraha' 
by his experiments with truth. Gandhi quoted in 1933: 
The Science oiSatyagraha ... has come to me... by 
scientific research. It is a result of the hardest labor a 
human being is capable of I have applied to this 
research all the skill of a scientist.^  
The principle of Satyagraha was a most powerful and fruitful weapon 
used by Gandhi and his followers against the British rule in India. In India, it 
was used for the first time in Bihar in 1917 and after that was used number 
of time till 1947, when India got its independence. 
The term 'Satyagraha' is a combination of two Sanskrit words, 
'Satya' meaning 'Truth' and 'Agraha' meaning 'determined pursuit' or 
'holding on to truth'. The word therefore, literally means, 'insistence on 
truth'. Gandhi defines Satyagraha as 'a relentless search for truth and a 
determination to reach truth'^ .It is based on the principle of love and 
believes in 'love for alV and 'suffer for all'. It excludes the use of any form 
of violence since it is based on the philosophy that man does not know the 
absolute truth and therefore, cannot punish anyone. 
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Earlier Gandhi used the term passive resistance for Satyagraha but 
latter he grew dissatisfied with the expression. Satyagraha differs from 
passive resistance in many ways. Satyagraha is based on truth and 
determination and rules out any form of violence or injury. Passive 
resistance on other hand aims to embarrass and harass the opponent and 
eventually to defeat them. In passive resistance loves holds no place while in 
Satyagraha, love is a prominent virtue and ill will and hatred have no room. 
Passive resistance is static and is a weapon of the weak while Satyagraha is 
active and is an instrument of bravest who have courage to face sufferings. 
Mahadev Desai wrote in Harijan: 
"... satyagraha is dynamic, passive resistance is static. 
Passive resistance acts negatively and suffers 
reluctantly and in fructuously; satyagraha acts 
positively and suffers with cheerfulness because from 
love and makes the sufferings fruitful.""^  
Satyagraha or non-violent action means soul-force or truth-force that 
is it is based and is a way to achieve truth." Gandhi explained about what he 
means by using soul-force for Satyagraha: 
When I refuse to do a thing that is repugnant to my 
conscience, I use soul-force. For instance, the 
government of the day has passed a law which is 
applicable to me. I do not like it. If by violence I force 
the govemment to replace the law, I am employing 
what may be termed body-force. If I do not obey the 
law and accept the penalty for its breach, I use soul-
1 9 
force. It involves sacrifice of the self 
There are three things of great importance in Satyagraha. These are 
Satya (Truth), Ahimsa (Non-Violence) and Tapas (Self-suffering). Lets us 
briefly examine them one by one: 
1.1) TRUTH: 
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Satyagraha as a movement was intended to replace methods of 
violence and was based entirely upon truth. For Gandhi truth and politics 
are integrally related to each other. He said: 
Some friends have told me that truth and non-violence 
have no place in politics and worldly affairs. I do not 
agree. I have no use for them as a means of individual 
salvation. Their introduction and application in 
everyday life has been my experiment all along.'^  
In other words, Gandhi's Satyagraha is an experiment to bring truth 
and non-violence into political conduct and to merge and unite them 
together. Satyagraha for Gandhi is the adherence to Truth and Truth for 
Gandhi means God. For him, 'Truth alone is eternal, everything else is 
momentary.' ^ He believed that everyone should search for Truth according 
to his lights and in this search for Truth he should always open himself to 
correction. He considered that one should seek to find truth though to find 
absolute truth is not possible for man. Ahimsa forms this means to seek truth 
and for him, both the means and the end are united to one another in a way 
as seed and tree are integrally related. In his concept of Satyagraha non-
violence is very important. He considers that 'while truth is the goal, ahimsa 
or non-violence becomes the necessary and only means of realizing it'. 
1.2) NON-VIOLENCE: 
Satyagraha, according to Gandhi, excludes all forms of violence since 
use of coercion, on one hand suppresses the development of the individuals 
and fails to show respect to adversary and on the other hand, obscures the 
vision of truth. His concept of Satyagraha is based on the notion that the 
adversary is also a human being having faculty of reasoning and goodness. 
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Gandhi strongly opposed violence or suppression since it went against 
the integrity of an individual. Every individual has an equal right to be 
respected by others as Kant also holds, and bears a moral duty to show the 
same respect to other people's integrity and freedom. Gandhi said that 
violence can never be justified no matter for what noble cause it is used. 
This is because for Gandhi means and ends are inseparable. To achieve 
justice, one cannot force his views on others and curb their freedom. The use 
of violence for Gandhi not only degrades the opponent but also makes its 
user a lesser human being. He considered that a violent person is always at 
war 'with the world and believes that the world is at war with him and he 
has to live in perpetual fear.' Therefore, the consequence of violence is 
always utter helplessness, isolation and it functions to create a gulf between 
the aggressor and the society. 
Gandhi's concept of non-violence is not restricted merely to 
disavowing violence; not hurting people in mind and body but it goes 
beyond and encompasses certain essential values of love, forgiveness and 
compassion. Ahimsa not only connotes the act of refraining from doing 
harm to others but it is based on positive values of 
For Gandhi to practice ahimsa or non-violence one needs a proper 
training of strong will, patience and moral courage and all these in turn lead 
to transformation of mind. For this transformation an inner conscience is 
needed which gives an excess to truth. Each one of us have a relative truth 
and non-violence acts as a tool that arbitrates between these truth claims. To 
live a life of non-violence Gandhi asserted, one needs a training to fully 
arouse his inner conscience and devotion and finally one achieves 
knowledge of truth about the moral and physical world. Gandhi's ahimsa 
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therefore, provides a political agent the sense to take right kind of political 
action. Non-violence in this sense becomes a sort of guide in practical 
prudence in search of relative truth of the political world. It gives one the 
power to take decisions about relative truth in socio-political life than to just 
contemplate about good life and other mere theoretical perspectives. 
Gandhi's strategy of non-violent action in India was not only for 
making constitutional demands rather it went ahead and aimed at something 
greater. This is so because he knew that mere constitutional changes have 
not shown fruitful results in first half century, and therefore, he introduce 
civil-disobedience movement which was an extra-constitutional strategy. 
The first part of the strategy was to achieve a 'mass support' or in other 
words, to make it a 'mass movement'. This movement intended to involve 
everyone whether from a higher class, lower one or peasant group. The aim 
was not only to make the foreign rulers leave the land but to completely 
erase out the influence of the rulers from the mind-set of people after the 
Britishers left India. Gandhi, being a vibrant visionary, could easily see the 
consequence of colonization on the mind of the colonized people. He knew 
that people would remain mentally enslaved even though they became 
politically free. To maintain the integrity of the people of his nation he 
coupled non-violence with the search for truth. However, when we 
thoroughly observe the current socio-political situations of Indians we still 
find that they are in the domain of complete enslavement and politically 
unfree. Gandhi's dream of freedom and non-violence still remains 
unfulfilled in the twenty first century. 
Gandhi believed that ahimsa has evolved with the evolution of human 
civilization. The early man lived in caves and were basically cannibals 
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having no definite place to live. With time an agricultural society was 
established and man started to settled down. An evolution took place and 
man became from a member of a family to member of community, 
following laws and rules to live together in a social environment. With slow 
process of civilization accompanied the transformation of himsa to ahimsa 
or violence to non-violence. For Gandhi, this slow evolution of ahimsa with 
civilization of man is a fact, which he expresses, "Had it been otherwise, the 
human species should have been extinct by now, even as many of the lower 
species have disappeared." 
1.3) SELF-SUFFERING: 
Satyagraha further constitutes of self-suffering. Gandhi considered 
self-suffering to be superior to the sacrifice of others. For him, such sense of 
self-sacrifice aims at a right cause and by using it causes suffering only to 
the person who uses it and not to others. Gandhi explains what self-suffering 
really meant. He said: 
Non-Violence in its dynamics condition means 
conscious suffering. It does not mean meek submission 
to the will of the evil-doer, but it means putting of 
one's whole soul against the will of the tyrant. 
In this way, Gandhi knew the power of suffering and what Satyagraha 
incorporates. He made his followers, who truly believed in non- violent 
action, fully aware that suffering is an indispensable part of Satyagraha. He 
said: 
"... We have to endure every hardship that we can 
imagine, and wisdom lies in pledging ourselves on the 
understanding that we shall have to suffer all that and 
worse. If someone asks me when and how the struggle 
may end, I may say that if the entire community 
manfully stands the test, the end will be near....That as 
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long as there is even a handful of man true to their 
pledge, there can only- be one end to the struggle and 
that is victory." '^' 
The doctrine of Satyagraha plays a vital role in controlling man's 
desires and making him strong inwardly. Therefore, a Satyagrahi aims not at 
humiliating or harming the opponent but converting him to what is humane 
and suitable for physical and spiritual progress. Another marked feature of 
Satyagraha is voluntary self-suffering on the part of a satyagrahi. This 
creative suffering aims at affecting the conscience on the adversary thereby 
arousing in him 'a sense of justice' and also winning the support of third 
party and public opinion. 
He strongly believed that suffering is an inseparable aspect of non-
violent action. Along with fearlessness and courage, non-violent actionists 
need to be prepared to face the sufferings that follow. Gandhi aptly wrote, 
"Without suffering it is impossible to attain freedom".^ ^ 
This does not imply that suffering is an inevitable aspect of only non-
violent action but rather violent actions too lead to a lot of sufferings. 
Various forms of political violence, like civil wars, guerilla wars, world 
wars, or other terrorist movements of past and present involve higher risk of 
sufferings and causalities as we have observed. Therefore, it is wrong for the 
supporters of 'violent action' to disregard 'non-violent action' on the 
grounds of the sufferings involved. History has been incorrect in its 
description of non-violent movements. While in case of non-violent actions 
brutal events of ill-treatment met to the actionists were cited, in case of 
violent actions only number of causalities were mentioned and such citations 
are the darker sides of history. The description may be a balanced one 
involving equal details of sufferings in violent conflicts. 
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It becomes clear that suffering is lilcely or inevitably an aspect of both 
violent and non-violent actions. However, there still exists a difference in the 
extent and seriousness of suffering involved in both means of retaliation. 
The extent of suffering involved in non-violent action is much milder as 
compared to violent action as some examples may be given in this regard. 
1) The non-violent conflicts in Indian struggle for independence though 
reported some causalities but its number was far times more in the revolt of 
1857, which was a violent struggle against the British. 
2) In the Algerian revolution, which was basically non-violent the number of 
causalities reported were far less as compared to the French revolution. 
3) In Soviet Union during the strikes of 1953 and 1954 in its prison camps, 
the brutalities were much more when prisoners resorted to violence as 
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compare to when they remained non-violent. 
4) The other consequences, which follow in violent and non-violent actions, 
are also markedly different. In case of violent action, violence leads to 
counter violence there by increasing the severity of violence and the number 
of causalities. In case of non-violent response to violence, the severity of 
repression decreases and in long run there is reduction in political violence. 
Thus, suffering in case of non-violence leads to a break in the vicious cycle 
of violence. As Gregg stated: 
In the Indian struggle for Independence, though I know 
of no accurate statistics, hundreds of thousands of 
Indians went to jail, probably not more than five 
hundred received permanent physical injuries, and 
probably not over eight thousand were killed 
immediately or died later from wounds. No British, I 
believe, were killed or wounded. Considering the 
importance and size of the conflict and the many years 
it lasted, these numbers are much smaller than they 
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would have been if the Indians had used violence 
toward the British.^ ^ 
The consequence of non-violent resistance along with physical 
sufferings also involves economic losses. The two best instances to be cited 
here are that of the American colonists' struggles and in the Ruhrkampf: 
1) In reaction to the non-violent movement in Boston, the British 
government closed the ports leading to a lot of unemployment, poverty and 
other sufferings. 
2) In case of non-violent resistance in Ruhrkampf, Germany suffered a 
major economic disruption. As a result, infant mortality rate increased, two 
million people became unemployed, and inflation reached its zenith. 
However, at the same time, it would be wrong to say that such economic 
sufferings would not have happened if Germany had retaliated violently. 
Gandhi believed that suffering met to meek and submissive is much 
more as compared that of a courageous non-violent resister. He even pointed 
out analogy between the sufferings of violent resister to a fearless non-
violent actionist. He emphasized the need to be prepared for suffering in 
non-violent action as it usually pays for the long run. He believed that those 
who opt for non-violent action may determine the method of action 
according to their level of forbearance and tolerance. If they can tolerate 
little then they may either prepare more or adopt other milder forms of non-
violent resistance: 
The effect of willingness to suffer has various positive 
aspects involved. It hampers the opponent's ability to 
control the situation in case of continued suffering and 
it also has psychological influence on the opponent, 
their supporters, and the third parties involved. Motilal 
Nehru, father of India's first Prime Minister, rightly 
quoted on the day of his imprisonment in 1930, "We 
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have not yet paid one hundredth part of the price of 
freedom, and must go forward with unflinching step 
defying the enemy and all the cruel refinements of 
torture that he is capable of inventing. Do not worry 
for those who have been taken. See to it that every 
man, woman and child left behind gives a good 
account of himself or herself to the nation. 
Thus, suffering is an indispensable aspect of non-violence that paves 
its way to gain success and prosperity as the dictum goes 'no pain no gain'. 
2) AIMS OF SATYAGRAHA 
Gandhi used Satyagraha as a political weapon to fight injustice and 
atrocides and as a remedy for the grievances of people. He developed the 
technique of Satyagraha in order to turn the anger and resistance of 
individual into an active social and political force. Gandhi said: 
If the laws are unjust or oppressive and constitutional 
remedies are not available owing to the attitude of the 
rulers or majorities, satyagraha is a legitimate weapon 
of the injured individuals or groups. 
The principles of Satyagraha basically aim to achieve solution to a 
conflict or in other words it aims to resolve a conflict. Conflict, for Gandhi, 
has a very positive role to play since it provides an opportunity to bring in 
unity of life and helps in creation of a superior social order and peaceftil co-
existence. Satyagraha further aims at bringing a change in the attitude of the 
opponent. It wishes not just to redress the immediate problem but rather 
aims at removing the root cause of conflict. Since Satyagraha aims to 
remove the underling cause of conflict the resolution is not something which 
is imposed upon the parties but rather it is something that is felt from within. 
It aims to affect the conscience of the opponent and then achieve the 
solution.'^ ^ Apart from resolving conflict, Satyagraha aims to achieve a 
higher degree of truth. Now since no one can achieve absolute truth and 
208 
perception of truth may vary, so in conflict resolution a synthesis of relative 
truth held by parties should lead towards absolute truth.'^ ^ All this helps us to 
achieve a sense of unity and awareness not only about ourselves but also 
about others. Apart from this, Satyagraha makes a Satyagrahi self-reliant, 
bold ethical agent and it shows a way to achieve justice through non-
violence and tries to bring social transformation. 
Gandhi considers that in resolution of conflict, three steps stand out 
very prominently. A Satyagrahi first needs to reason with the opponents in 
order to persuade him. When reasoning or logic fails self-suffering becomes 
the means to persuade the opponent. For Gandhi, when compassion and 
reasoning fail to give results the last step is civil disobedience and non-
cooperation. '^* 
According to Gene Sharp, Satyagraha is a means to gain success in a 
conflict followed by an in increased insight into truth without inflicting harm 
on the opponent. It believes in persuasion and conversion of the opponent. 
As Gandhi once quoted to Miss Agatha Harrison, "The essence of non-
violent technique is that it seeks to liquidate antagonisms but not the 
antagonist."''^ 
Thus, the aim of the Satyagraha is the integration and not the 
suppression of the existing differences. It not merely wants to win over the 
opponent but promises a change. It sets a new social order which is non-
oppressive, just, non-violent and is controlled by the values of love, co-
operation, equality and brotherhood. As mentioned earlier, Gandhi also 
attaches very great importance to suffering in Satyagraha. He refers to 
Satyagraha as the 'Law of suffering' and 'Tapsaya of truth'. Gandhi writes: 
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Nothing can shake me from the conviction that given a 
good cause, suffering for it advances it as nothing else 
as done.^ ^ 
Thus, all in all Satyagraha is an adherence to 'truth' in which the 
action is 'non-violent' but includes 'self- suffering'. 
There are numerous example of Satyagraha practiced by Gandhi in 
Indian struggle for Independence: 
1) The Vykom Temple Road Satyagraha started in 1924 to remove the 
prohibition upon the use by the untouchable of road ways passing the temple 
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is a notable example. This was based on the truth that every individual has 
the right to use a public road without any discrimination of caste or creed. 
The Satyagrahis endured self-suffering and held non-violent demonstration 
against the unjust practice. 
2) The Satyagraha against the Rowlatt Bills was the first nation wide 
Satyagraha movement to be launched in India. This Satyagraha was against 
the provisions of the Rowlatt Bills. The success of Rowlatt Satyagraha leis 
in the great change it brought. Motilal Nehru quoted: 
A new force was suddenly introduced into our politics, 
a force with the most tremendous potentialities. India's 
masses were suddenly awakened and message of 
Satyagraha entered the humblest home.. .'^ ^ 
Other notable example of Satyagraha includes a) Salt-Satyagraha, 
Ahmedabad b) Labour satyagraha c) Bardoli Campaign of Peasants and so 
on. Briefly, Gandhi calls Satyagraha a universal principle of universal 
application: 
It is a force that may be used by individuals as well as 
by communities. It may be used in political as well as 
in domestic affairs. Its universal applicability is a 
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demonstration of its permanence and invincibility. It 
can be used alike by men, women and children."^ *^  
Thus, Satyagraha has assumed much significance as it destroys evil 
and not the evil doer while violence prolongs the real revolution and leads 
to counter violence. 
(3) FORJVIS OF SATYAGRAHA 
Satyagraha is not a single faceted technique but rather is a multi-
faceted means to curb society from socio-political evils. The two offshoots 
of Satyagraha are non-cooperation and civil disobedience. In fact, non-
cooperation and civil disobedience are the steps of Satyagraha and may be 
called as the forms of it. A brief description these two forms is as under: 
3.1) NON COOPERATION: 
Non-cooperation implies the withdrawal of cooperation from a state, 
authority or an institution that in the non-cooperators view have become 
corrupt. According to Gandhi, non-cooperation is"... a protest against an 
unwilling and unwilling participation in evil...."" '^ It is, "... the expression 
of anguished love."'*^  Gandhi believed that it is the duty of people to 
cooperate in the well-being of society. Therefore, state, government, or 
society frames laws for the people. Whether a law is just or unjust depends 
upon the very consequences of it. A just law propagates good results, 
maintains self-respect and reverence for one another and an unjust does the 
opposite. Gandhi held that as it is a duty of every individual to cooperate in 
the functioning of just laws similarly it is their moral obligation to non-
cooperate with unjust and iniquitous ones. He considered the non-
cooperation with the evil forces as the sacred duty for every individual. 
Gandhi said, "Non-cooperation with evil is as much a duty as cooperation 
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with good". In this way, he did not approve of any such violent action 
which was done for injustice and did violate the human rights. 
The underlying idea behind this non-cooperation is that the success of 
an unjust system depends upon the cooperation of sufferers. If the victims 
continue to suffer passively the evil keeps on succeeding but if they begin to 
non-cooperate no such system may persist. Gandhi quoted in Young India: 
Even the most despotic Government can not stand 
except for the consent of the governed, which consent 
is often forcibly procured by the despot. Immediately 
the subject ceases to fear, his power is gone.'*'* 
This means that the withdrawal of support and cooperation by the 
people means a complete paralysis of an evil regime. Moreover, the act of 
non-cooperation effective makes the wrong-doer to realize that people love, 
peace, justice and approve such government as it based on non-violence and 
justice. 
Non-cooperation works in two ways. It believes that by non-
cooperating with the evil a sense of moral consciousness get aroused in the 
evildoer which brings transformation. It also helps to boost the morale of the 
non-cooperators who do not accept help of any kind from unjust sources, 
thus making them self-reliant. Hence, this technique of non-cooperation 
helps to bring moral revolution. Gandhi quoted: 
The primary motive of non-cooperation is self-
purification by withdrawing cooperation from 
unrighteous and unrepentant Government. The 
secondary object is to rid ourselves of the feeling of 
helplessness by being independent of all Government 
control or supervision, i.e., to govern ourselves in all 
possible affairs; and, in fulfilling both the objects to 
refrain from doing or promoting injury, or any 
violence, to individual or property. 
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The self-purification of a Satyagrahi means the enormous growth in 
his\her moral strength, which helps to weaken the government paving its 
way to success. Therefore, Gandhian non-cooperation is a means to solve 
conflicts in a non-violent way. He once quoted to Miss Agatha Harrison: 
Although non- cooperation is the main weapon in the 
armory of Satyagraha, it should not be forgotten that it 
is after all only a means to secure the cooperation of 
the opponent consistently with truth and justice."*^  
Non-cooperation is in fact a prelude to cooperation. Gandhi wrote in 1925: 
Behind my non-cooperation there is always the keenest 
desire to cooperate on the slightest pretext even with 
the worst of opponents.'*'' 
His non-cooperation was a means of purgation: 
I am by instinct a cooperator, my very non-cooperation 
is intended to purge cooperation of all meanness and 
falsity, for I hold that such cooperation is not worth the 
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name. 
Gandhi's non-cooperation also involves suffering to the participators. 
He believed that non-cooperation is a, "... measure of discipline and self-
sacrifice, without which no nafion can make real progress"."*^ Thus, non-
cooperation is a form of Satyagraha working through transformation, 
involving self-suffering and persuasion, based on truth and non-violence and 
may achieve result without any antagonism with the opponent. 
As stated earlier, the example of non-cooperation includes strike, 
hartal, picketing, social ostracism etc. Hartal or strike is a spiritual weapon 
in which there is a stoppage of work as a mark of protest against an unjust 
regime, institution, or law. Gandhi described hartal as an, "act of self 
purification". This cessadon of works as a mark of disapproval should 
remain purely non-violent and absolutely voluntary. 
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Picketing as a method of non-cooperation bears the objective of 
transforming the opponent through persuasion and should remain non-
violent. It may be organized to protest against any socio-political or 
economic abuse. According the objective of picketing should be the 
hindering of the path of the opponent but rather should be used to warn and 
shame the scabs. Speech is the most important armory of picketing and this 
method discourages the use of intimidation, coercion although fasting has a 
place in it. The most notable example of this method is a picketing of 
'liquor', 'opium', and foreign cloth shops during the non-violent movement 
ofl920-22 and 1930-34.^° 
Boycott, as a method of non-cooperation, involves the boycott of 
social, political, economic, and educational or any other institution, which 
according to the protestors' point of view has become evil or corrupt. Its aim 
is to pressurize the opponent in order to correct them to reassess them and to 
realize them that they are unjust and unreliable'. In case of boycott of 
illegitimate institution establishment of parallel institution on non-violent 
model is highly idealized. 
The first Non-cooperation Movement in India, as we mostly known, 
was started in 1920 under the leadership of Gandhi. The objective of this 
movement was to rectify the mistakes of Khilafat and the Punjab massacres 
and finally to achieve independence.^' This non-cooperation movement was 
planned by Gandhi to take place in four significant steps. In Young India, 
Gandhi menfioned the steps as, (1) giving up of titles and resignafion of 
honorary posts, (2) calling out of Government servants, (3) the withdrawal 
of the police and the military, and (4) the suspension of the taxes. 
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In the first step latter on the development of swadeshi commodities 
and institutions was included. Gandhi advocated the boycott of foreign 
goods and he himself inaugurated their bonfires in Bombay on July 1921. 
The non-cooperation movement latter developed into civil disobedience. 
Gandhi wrote in 1930, "A little reflection will show that civil disobedience 
is a necessary part of non-cooperation". 
3.2) CIVIL DISOBEDIENCE: 
It is the last and most drastic form of non-cooperation. It is an open 
and deliberate violation of illegitimate laws, regulations, and institutions in a 
non-violent manner. It comprises of two things, civility and disobedience i.e. 
it is the disobedience of unlawful things in a civil manner. Gandhi defines it 
as, "The breach of unmoral statutory enactments''.^ "^ The term civil 
disobedience was coined by Henry David Thoreau and its theory was 
explained in his essay, 'Duty of Civil Disobedience'. Under civil 
disobedience, Thoreau used the technique of no-payment of taxes against the 
slavery of his country. He believed that there will never be a free state until 
the state recognizes the individual as higher as independent power. He 
emphasized the need of maximum cooperation when it led towards goodness 
and non-cooperation when it promotes evil. Gandhi's contribution lies in the 
development of civil disobedience as a means of social and political action. 
He believed that civil disobedience, "... a complete, effective and bloodless 
substitute of armed revolf, which signifies, "... the resister's out-lawry in a 
civil, i.e., non-violent manner."^^ 
According to Gandhi in civil-disobedience a satyagrahi becomes an 
'outlaw' and completely ignores the authority of the state but all this is done 
with without the use of violence. On the other hand, the satyagrahi in doing 
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so is alvs^ ays ready to face suffering on liimself and devoted by prepares 
himself to work and face consequences. In words of Gandhi civil-
disobedience 'is a powerful expression of a soul's anguish and an eloquent 
protest against the continuance of the evil regime.'^^ 
Civil disobedience, like non-cooperation, has been called to be the 
moral duty for every Indian. It was justified on the basis that obedience to 
immoral and unjustified laws is in itself illegal. Gandhi used the role of 
conscience to defend the disobedience of law. He said that civil-
disobedience is the natural right of people. One is bom innately with the 
habit to obey the laws but once in conscience the law becomes unbearable or 
it is against human welfare, the people not only possess the right to disobey 
the law but it becomes their duty to do so. Gandhi wrote in Hind Swaraj, "It 
is contrary to our manhood if we obey laws repugnant to our conscience. 
Such teaching is opposed to religion and means slavery." 
The aim of civil disobedience is to destroy the ill-legitimate laws, to 
redress wrongs and to increase the awareness amongst people about unjust 
attitudes and things through self-suffering. In India, it was used to paralyze 
the British Government and at the same time established Swaraj. In 1946 
Gandhi said: 
A non-violent resolution is not a programme of 
'seizure of power'. It is a programme of transformation 
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of relations ending in a peaceful transfer of power. 
In the civil disobedience movement a lot of prudence is needed in the 
selection of the laws to be disobeyed by the satyagrahis. The movement 
should not be against any moral law and therefore, the selection of the laws 
to be broken may not be made by individual satyagrahis but by their leader. 
Discipline holds a paramount importance in civil disobedience. It is 
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necessary to make the movement effective and successful. The movement as 
advocated by Gandhi may be classified into four categories, defensive and 
offensive civil disobedience and individual and mass civil disobedience. 
AICC {All India Congress Committee) defined different aspects of civil 
disobedience as follow: 
Individual Civil Disobedience is a disobedience of 
orders or laws by a single individual or an ascertained 
number or group of individuals. Therefore prohibited 
public meeting where admission is regulated by tickets 
and to which no unauthorized admission is allowed is 
an instance of individual civil disobedience, where as a 
prohibited public meeting to which the general public 
is admitted without any restriction is an instance of 
mass civil disobedience. Such civil disobedience is 
defensive when a prohibited public meeting is held for 
conducting a normal activity, although it may result in 
arrest. It would be aggressive if it is held not for any 
normal activity, but merely for the purpose of courting 
arrest and imprisonment.^ ^ 
One can find such examples of aggressive as well as mass civil 
disobedience are the raids on sah depots at Wadala and Dharsana in 1930 
by satyagrahis. 
Thus, Gandhi's this effective method of civil disobedience has been 
used as a synonym to non-violence throughout the world history. There has 
been several example of this including the refusal of American colonial 
merchant to use tax stamps, the Defiance Campaign in South Africa in 1952 
against the Apartheid and others to name a few.*'° In India it has been 
pracficed for various objecfives. The aim of the movement in Bardoli was to 
redress the grievances of the peasants;^' the civil disobedience of 1940-41 
was for the freedom of speech in India particularly its important places like 
Rajkot, Travancore, Jaipur etc. and it was, in fact, for the objecfive of 
217 
swaraj.^^ Also the civil disobedience of 1930-34 in India was against the 
Salt laws. 
The civil disobedience as a method for Satyagraha is a quicker 
remedy for grievances and therefore needs to be handled with care as it 
involves a lot of danger. Gandhi said: 
"... its use must be guarded by all conceivable 
restrictions. Every possible provision should be made 
against an out break of violence or general 
lawlessness. Its area as well as its scope should also be 
limited to the barest necessity of the case." 
The doctrine of Satyagraha bears enormous power because of its 
essentially non-violent nature. It is not only morally justified but also finds 
its expression and proper place in almost all the religions of the world. As a 
method to fight, the evils of the society it holds a lot of relevance in the 
modem world. The world today is suffering from the disease of 'violence', 
'terrorism' and racial discrimination and Satyagraha here stands as an 
eminent, effective, promising and a great political weapon to fight these 
evils. Based on love, truth and goodwill, it holds a lot of promise for a better 
future cmd may lead to a world free from evils where every one would live 
peace, in harmony and peace. Thus, Satyagraha holds greater significance in 
the present and the future world as compared to the past and the future world 
as compared to the past. 
(4) SOLIDARITY AND DISCIPLINE TO FIGHT REPRESSION 
4.1) OPENNES AND SECRECY IN NON-VIOLENT ACTION: 
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The word 'openness' literally qualifies the 'quality of being honest' 
and 'not hiding any information from others'. In a non-violent action, 
openness means that the organization backing a non-violent action should 
openly reveal to the public and the opponent, the identities and the future 
course of activities of its leaders or responsible agents. Along with this, the 
non-violent protestors may not indulge in any acts of deception against the 
opponents. This means that the opponent be informed in advance about the 
date, place, time of non-violent action to be taken. History is replete with 
such examples where openness was followed in non-violent action. The 
policy of openness in defiance was a prominent feature of the Russian 
Revolution of 1905.^ "^  Gandhi's policy of openness in non-violent action 
becomes explicit by his letter to Lord Irvin, the Viceroy written on March 2, 
1930. In this letter, Gandhi declared that if his plea for polifical changes 
were not accepted by March 11, he along with his followers would resort to 
disobey the provisions of the Salt Laws. Soon after, on March 12 in his 
newspaper, Young India, he published the names, ages, and identification of 
his co-participants who were to march with him to make the Salt.^ ^ Gandhi's 
such shows that while striving for a non-violent action one must do 
everything openly honestly. 
Openness is an integral part of non-violence since non-violence itself 
is based on the principle of truthfulness. Keeping secrecy or restoring to the 
use of decepfion or conspiratorial behavior violates this basic principle of 
truthfulness in non-violence. 'Secrecy' and 'underground conspiracy' poses 
severe threat to the movement of non-violence. Several instances prove that 
keeping of secret in non-violent action hampers it functioning, which may 
lead to its failure and disappointment. In many situations, it has been seen 
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that it may never be totally possible to keep matters secret from the 
opponent. Through one or the other means of spies, informers or use of 
electronic medium the opponent gets to learn about the course of action. For 
example, the British government tried to keep informers and agents in strike 
organizations during the General Strike of 1926.^ ^ Also in Nazi Germany, 
informers and agents penetrated underground groups and concentration 
camps making it difficult for the opposition groups to keep resistance plans 
secret. In such a situation after the secret becomes known to the opponent 
the plan of action collapses. If otherwise, no secrets are kept and the actions 
are planned openly the movement runs smoothly reaching its destination. 
One of the most powerful objections to the maintenance of secrecy in a non-
violent action is that not only secrecy has its roots in fear but it may also 
enhance fear among the fellow participants. The very fear that the actions, 
plans, names, hide outs, identities of the participants may be discovered 
damps the sprit of resistance. In this regard, Gandhi believed that the 
maintenance of secrecy during Indian 1932-33 struggle was a most vital 
cause for the movement's failure. He said: 
"... the secrecy that has attended the movement is 
fatal to its success...". 
There can be no doubt that fear has seized the common 
man. The ordinances have cowed them down and I am 
inclined to think that the secret methods are largely 
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responsible for this demoralization. 
It is generally believed that there may be several other negative 
consequences to the use of secrecy in non-violent action. The maintenance 
of secrecy in a non-violent action gives an impression that the leaders or 
active leaders of such a protest are trying to avoid arrest or suffering. This 
impression of lack of courage on the part of leaders damages the morale of 
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other co-participants. If leaders who keep secrets are arrested, they fail to 
gain public sympathy and are liable to face more punishment than those 
leaders who openly challenge a regime. The most dangerous impact of 
secrecy is that it threatens the very capacity of the movement to remain non-
violent. To deal with a spy or an agent of the opponent there is no concrete 
non-violent method and in such a situation, it is possible that the secret 
information may get disclosed. Use of violence to avoid this leak out of 
information alters the nature of the non-violent method and thus non-
violence loses its very identity. It is so because of these reasons that 
American civil rights demonstrators, Oppenheimer and Lakey wrote in their 
handbook: 
It (secrecy) results in inefficiency because you have to 
cover up much that you do from your own members, 
authoritarianism because you cannot tell your 
members what is going on, and mistrust'^ ^ 
In short, it may be said that a non-violent movement which attempts 
to maintain a policy of secrecy relating to its plans, actions and organization 
faces hindrances and problems which severely threatens its requirements for 
casting off fear and maintenance of non-violent discipline. 
The principle of, openness on the other hand, contributes in a number 
of ways, in the positive development of a non-violent action. Openness 
relating to the intentions and plans of action helps to maintain genuine 
strength in the movement. As Gregg specifies that the policy of openness 
may encourage the wider knowledge of the existence, aims, and activities of 
the resistance movement. It may also make the opponent attempt at 
censorship and repression of news more difficult.^ '^  The quality of openness 
may also help to gain sympathy from the third party, which at times may be 
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very crucial in gaining success. The sympathy sometimes may even come 
from some members of the opponent and thus openness may contribute to 
change the perception of people thereby weakening the opponent and his 
plans. As Ebert felt that alone openness in non-violent action may change 
the attitude of the opponent. He maintained that: 
So long as the oppressor fears the resistance fighters, 
i.e., so long as he is not convinced of their non-violent 
attitude, he will be inclined to strengthen his own 
position. Only an open resistance organization can 
convince the oppressor that its professed belief and the 
demands which arise from it correspond to the true aim 
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of the campaign. 
Thus, Gandhi believed that openness in defiance breaks the 
submissive attitude and that the effect of a non-violent action depended 
heavily upon the indifference in use of measures for self-protection and 
willingness to take severe risks. He claimed that in the struggle to gain 
independence it was essential to behave like a free man, "A free man would 
not engage in a secret movement" . He believed that openness contributes 
in increasing the morale of people and in enhancing their self-esteem. 
Gandhi stressed on several occasions on the need of openness. According to 
him, no secret organization, however big could do any good alone. We have 
to organize for action a vast people that have been crushed under the heel of 
unspeakable tyranny for centuries. They cannot be organized by any other 
than open truthful means.^ "* Thus, we may conclude that in most situations 
at least, non-violent action movement may operate openly if they have to 
achieve their maximum strength and advantage in the struggle. 
(4.2) DENIAL TO HATE: 
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To hate ones opponent and to be non-violent is not possible in a non-
violent action, but at the same time the effectiveness of non-violent 
technique increases many folds if the activists refuse to hate. In addition to 
this, if apart from being non-malicious by nature non-violent activists' show 
good will to their enemies the rate of success may become even greater. 
Therefore, a natural corollary of denial to hate is to have love for one's 
opponemts. As Martin Luther King Jr., one of the great exponents of non-
violence wrote: 
The non-violent resister not only refuses to shoot his 
opponent but he also refuses to hate him. At the centre 
of non-violence stands the principle of love.^ ^ 
A non-violent actionist should bear love for the evil doer and hate the 
evil. Loving an evil-doer does not imply helping him in doing evil but rather 
it means bearing no malice against him. A votary of non-violence must be 
free from hatred, malice, envy, lust and should have faith in reality and love 
of God. Gandhi reiterated it several times that, "In its positive form Ahimsa 
means largest love, the greatest charity, if I am a follower of Ahimsa, I must 
love my enemy." Prophet Mohammad (S) believing in such principle in 
which one should offer love for hate and extend non-violent action based on 
goodwill and cooperation to curb evil and hatred attitude. The Prophet said: 
"Whoever suffers an injury done to him and forgives (the person 
responsible), Allah will raise his status to a higher degree and remove one of 
his sins." (At-Tirmidhi) 
The consequences of 'absence of malice and hatred and presence of 
personal good will' are very positive. This is because oppression of non-
violent activists possessing a friendly attitude not only seems less justifiable 
but also their suffering causes greater impact on the enemies and third 
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parties. At times it may help to achieve conversion of the opponent or may at 
least lead to their accommodation i.e. opponents yield to non-violent 
actionist v/ithout a change of their mind set. On contrary to this if non-
violent actionists bear hostility their oppression increases in its degree. The 
positive impact of refbsal to hate and bear a good will for the opponent may 
be observed in all the three mechanisms of change: conversion, 
accommodation, or coercion. For example, even in non- violent coercion this 
positive relation helps to reduce the loyalty of opponent's officers in 
carrying out the orders of repression. 
Therefore such a great and sympathetic attitude to love ones enemy 
has been practiced several times in world history. Among this, the prophet of 
non-violence, Gandhi firmly believed in having love and compassion even 
for ones enemy. He gave malice and ill will no place in his non-violent 
campaigns. He argued that '... the purer the suffering, the quicker would be 
the result'. A similar attitude is seen in the discipline leaflets for 
demonstrations by the American and British peace groups. One of them 
issued in 1962 by New York City peace organizations reads as follows: 
Our attitude toward persons who may oppose us will 
be one of understanding and of respect for the right of 
others to hold and express what ever views they wish. 
We will not be violent in our attitude, make hostile 
remarks, shout, or call names. If singing or chanting is 
indicated, it will be in a manner consistent with the 
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non-violent sprit of the demonstration. 
Moreover, following the similar trend the discipline leaflet issued in 
Britain by Committee for Direct Action Against Nuclear War contains these 
lines: 
Do not use any language or take any action which is 
likely to provoke violence by others. A dignified 
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bearing and courteous determination will greatly 
contribute to victory for this cause. If you jeered or 
called names, do not shout back or jeer those whom 
differ from our views. Silence and a friendly smile are 
the best reply to hostility, as you continue (to act) as 
before the interruption.''^  
The appeal to love ones enemy also bears some negative 
consequences to it. Some non-violent actionists may find it hard to return 
positive response to their opponent's violence. As a result of this it is 
possible that they may adopt violent methods in place of non-violent 
methods. Such efforts of inculcating love for ones enemy therefore in the 
long run may hamper rather than promote the substitution of non-violent for 
violent means. 
The great exponents of non-violent action commonly believe that the 
positive aspects of 'refusal to hate' are much greater than its negative 
aspects. Altogether, it may be said that this positive attitude increases the 
effectiveness of non-violent action, decreases the degree of opponent's 
repression, and leads to beneficial long-term consequences. Thus, it becomes 
desirable for non-violent actionists to have good will and love for their 
opponent in place of hatred, malice, hostility to achieve their aim with 
greater success. 
4.3) COURAGE AND FEARLESSNESS: 
Like other mentioned methods the courage and fearlessness are the 
necessary pre-conditions of the non-violent struggle. Gandhi considered 
fearlessness or 'abhaya' as one of the cardinal virtues. He considered 
fearlessness to be an inseparable aspect of non-violence and stated that, 
"True non-violence is impossibility without the possession of unadulterated 
fearlessness".^° He defined fearlessness his own way by stating, 
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"Fearlessness connotes freedom from all external fear, fear of disease, 
bodily injury, and death, of dispossession, of losing one's nearest and 
dearest, of losing reputation or giving offence and so on".^' He maintained 
that a non-violent actionist needs only to fear God and rest all kinds of fears 
itself evaporates. He needs to shed of the attachment to the physical world 
and what remains important is the sole. Gandhi stated: 
Perfect fearlessness can be attained only by him who 
has realized the Supreme, as it implies the height of 
freedom from delusions....External fears cease of their 
own accord when once we have conquered the body as 
a centre, and would therefore, disappear as soon as one 
got rid of the attachment for the body.^ ^ 
He considered the non-violence of the brave to be highest in the scale 
and next to it came the non-violence of the weak and finally that of a 
coward. According to Gandhi, non-violence of brave is perfect non-violence 
and it is non-violence in thought, word, and deed and pervades every sphere 
of life. Although it is not an easy task yet all great personalities of great 
human civilizations showed their strong will in practicing the ideal of non-
violence. This courage and fearlessness helps the non-violent actionist to act 
independently and to bear the suffering, which follows. Thus, it becomes 
clear that one should remain fearless in his attitude to be a true non-violent 
resister. 
As we generally know that fear bears several negative consequences. 
The greatest being that it leads one towards cowardice. Gandhi maintained, 
"Non-violence can not to be taught to a person who fears to die and has no 
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power of resistance...." 
Similarly, Gregg observed that, "There is a hope for a violent man to 
be some day non-violent, but there is none for a coward".^^ Gandhi always 
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disliked weak-willed and coward people and was very strong in his 
condemnation of cowardice: 
Cowardice... is possibly the greatest violence, 
certainly far greater than blood shed, and the like that 
go under the name of violence. For it comes from want 
of faith in God and ignorance of His attribute.^ ^ 
Fear causes arrogance and suspicion amounting sometimes to 
aggressiveness. Fear leads one to submit before an oppressive regime and 
helps in its functioning. It hinders and destroys the process of change upon 
which non-violence depends heavily. It leads to continuation and even 
increase in the brutalities of the oppressor. Gandhi believed that oppression 
exists because one fears the consequences of disobedience. He said, "The 
government takes advantage of our fear of jails". Thus, here casting off 
fear becomes indispensable for a non-violent actionist to gain success. 
On the other hand, the casting off fear helps to gain confidence and 
undermines the strength of the opponent. This has been proved during the 
bus boycott in Montgomery, Alabama. Martin Luther King, Jr. reported that 
after the repression began: 
"... a once fear-ridden people had been transformed. 
Those who had previously trembled before the laws 
were now proud to be arrested for the cause of 
freedom."^ ^ 
This alone proves that casting off fear leads one to gain confidence 
and one recognizes his power to change a situation effectively. The brave 
psychological aspects of human Individual leaves an everlasting impact on 
others and people get lessons from such strong willed and morally great 
persons. 
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There are several examples from history, which points towards the 
necessity of fearlessness and courage. For example, the \9^^ century Russian 
revolutionary Alexander Herzen devoted the first page of he first issue of his 
Free Russian Press to this objective.^^ Also Bakunin linked 'mental 
liberafion' with 'socio- economic liberation'. Jacobin Petr Tkachev who was 
Lenin's source of inspiration quoted: 
When the people see that terrible power that they 
dreaded and before they which they accustomed to 
tremble and to denigrate themselves, is disorganized, 
split and befouled, when they see that they need not 
fear anybody or anything, then the accumulated 
bitterness will break out with irrestible force.^ ° 
In addition, Michael Prawdin wrote about Russian in their 1917s, "the 
people had lost their fear of punishment and the bogey of the state had lost 
its power to terrify". Gandhi also supported a need of metamorphosis from 
fear and submission to fearlessness in order to gain real political freedom. 
Speaking to the masses of India he once said: 
We have to dispel fear from their hearts. On the day 
they shed all fear, India's fetters shall fall and she will 
be free.^ ^ 
Thus, the principle equipped with courage and fearlessness makes it 
possible to face challenges and sufferings and to continue in face of 
repression. It acts the as the source of strength and change and finally paves 
way for victory. Thus, courage and fearlessness are a practical requisite for 
non-violent acfion. 
Gandhi explored the idea of truth and non-violence. He first applied 
the idea of non-violence for the civil rights of Indian community while he 
was a lawyer in South Africa. As a leader of Indian National Congress in 
1921, he led several campaigns all based on non-violence to achieve swaraj 
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or self reliance. Through his newspaper Harijan he conveyed to the large 
masses of the world how through ahimsa people of weak nations could resist 
to aggressors. As a lover of humanism, his immediate reaction after the first 
atomic bomb destroyed Hiroshima and Nagasaki was: 
I did not move a muscle.... On the contrary, I said to 
myself, that unless now the world adopts non-violence, 
it will spell suicide for mankind.^ ^ 
Gandhi believed that the ftinctioning of an unjust or non-democratic 
regime depended on the submission and cooperation of the exploited people 
and thus in order to overthrow such a power non-cooperation of the mass 
was necessary. He believed to achieve this through non-violence and without 
any malice against the colonizers. His famous non-cooperation movement 
which started with the 'Dandi salt march' was based on this thought. 
Gandhi led the country during the Quit India Movement and finally paved 
the way out for the country's independence through non-violence. 
Jawaharlal Nehru rightly said in his address to the nation after Bapu's 
(Gandhi) death, "friends and comrades, the light has gone out of out our 
lives, and there is darkness everywhere...."^"* 
The upshot of the discussion is that Mahatma Gandhi is the symbol of 
non-violence. He is truly the man who changed the course of history and 
paved way for India's victory through his indestructible weapon of non-
violence and taught the world human society that only non-violent action can 
pave the way for peaceful co-existence, goodwill love and sympathy and can 
work global peace. . This ahimsa preached by Gandhi holds a great relevance 
in today's society where the world is in the grip of crisis whether in Iraq, 
Afghanistan, Sri Lanka, Palestine or India and only non-violence advocated 
by Gandhi can helps us to solve crifical problems of our times and can come 
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out to remove the dirty spots of terrorism, exploitation, racial discrimination, 
injustice and hatred from the face of humanity. 
In reality, twenty-first century, most desperately needs the teachings of 
the great world leaders, social reformers and spiritual legends like Prophet 
Muhammad, Jesus Christ, Gautama Buddha, Mahatma Gandhi and the like 
personalities for the stability of human rights, world peace and goodwill. 
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CHAPTER SEVEN 
CONCLUDING REMARKS 
The struggle for power and wealth has become the defining features 
of present day human civilization. The same lust for power and material 
possessions have resulted in innumerable wars and bloodshed. From times 
immemorial, we have noticed that the practice of violence with a view to 
resolving conflicts has led to death of millions, homelessness and 
destitution of millions and in the process leading to millions of war widows 
and orphans as well. This has been exemplified to us in recent years by the 
use of atom bombs on Hiroshima and Nagasaki, use of violent methods to 
establish peace in Iraq, curbing of terrorism in Afghanistan, to mention just 
a few cases. 
Throughout history, different scriptures, religious leaders, mysfics 
and visionaries have laid great emphasis on non-violence. Also its positive 
impact on the society can easily be noticed. All religions consider life to be 
sacred and therefore, ask us to renounce violence. Non-violence or Ahimsa 
finds a prominent place in the essential virtues of the Upanishad and the 
other Holy Books. In the Ramayana, Rama embodies the concept of non-
violence and the Mahabharata shows us how violence can never lead to 
good of anybody and always ends up in death and destruction. The concept 
of Anashakti or selflessness in the Bhagavad-Gita teaches us to practice 
non-violence and in Jaina philosophy or Artha-Darshan, ahimsa is the 
cardinal percept. The Middle Path of Buddhism, Christ's Sermon on the 
Mount and Qur'anic virtues of love, tolerance and forbearance advocate the 
inculcation of this invaluable virtue and use of weapon of non-violent 
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action. Islam teaches that peace is the best means to sort out conflicts as it 
neither causes social disturbance nor leads to any loss of life and property. 
Thus, though all religions follow different practices and course of worship 
all of them embody the message of peace, love and brotherhood. 
Philosophers like al-Ghazzali have pointed out that all human beings 
are one since their creator that is God is one. Almost all the great religious 
leaders and philosophers held that, the fellow feeling one has for other 
human being owing to one's love for God is the highest form of worship. 
Asoka's Dhamma, Akbar's Deen-i-Ilahi, Rumi's Masnawis, Sufi 
philosophies of Wahdat al-Wujud, Sulh i- kul (peace with all), Tolstoy's 
Christian Anarchism, Iqbal's Naya Shivala are all but about the virtue of 
love and non-violence and its practical significance. The same value of 
love is found dominating in the teachings of Tagore, Raja Ram Mohan 
Roy, M.N Roy, Maulana Azad, Khan Abdul Gaffar Khan, Dara Shikoh, 
Lao Tse etc. Love for them is a source of joy since through love one begins 
to identify oneself with the object of love. Love accordingly, further 
consists of the values of self-detachment and self-sacrifice. Tolstoy through 
his work War and Peace shows that violence causes the degeneration of 
essential moral values in man. These ideals of love and tolerance had their 
significance in the past and will bear the same in the future even as it may 
be characterized by violence and terrorism. 
Conflict is and will remain a part of human civilization but the need 
is to resolve it through non-violent methods if human civilization is to 
prosper. The use of non-violent action breaks the vicious cycle of violence. 
It brings an end to the atmosphere of distrust, hatred and revenge. 
Suffering, an inevitable aspect of non-violence not only curbs violence but 
also transforms the adversary. Love and tolerance the two inseparable 
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features of non-violent action creates an atmosphere of trust and 
brotherhood which helps to bind the entire humanity together irrespective 
of differences of faith, or points of view, or caste, creed and colour etc. 
Non-violence not only has a universal application but results in the 
development of individual character as well. It gives one the strength to 
meet injustice and violence in every sphere of life. 
The methods of non-violent action include protest and persuasion, 
non-co-operation, and civil disobedience, which all are aimed at bringing 
about a positive change without inflicting harm on others. Non-cooperation 
involves a deliberate withdrawal of cooperation. While civil disobedience 
has its origin in the struggle to free America from slavery through non-
violent means by Thoreau, the idea of civil disobedience given by Thoreau 
is based by the notion that their should be maximum cooperation among 
people and political institutions when it promotes good and non-
cooperation when it leads to evil. The method of protest and persuasion 
includes parades, public meetings, open discussions and the like, which all 
aim at bringing about a positive change and try to induce in the oppressed 
masses the feeling to get justice for themselves. Apart from the methods of 
non-violent action, strategy is the next object of prime importance in non-
violence. Strategy plays a very pivotal role for a non-violent action to be 
successfol. For the real success of non-violent action a proper strategy or 
planning needs to be worked out giving a lot of care in choosing the issues, 
plans, time, and methods of action. The absence of this very strategy may 
result in a complete failure of non-violent action apart from inducing more 
suffering on the part of the non-violent actionist. The philosophy behind 
non-violent action is to prepare human mind to accept that for the better 
socio-political order peace, goodwill, and non-violence play a significant 
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role and these are intrinsic values which every rational being should 
exercise in any adverse situation. 
It is a known fact that efforts to remove violence from personal life 
forms an inevitable primary step to the establishment of genuine 
democracy and world peace. Man being bom free and created equal by 
God should not be under control of laws that are not in accordance with his 
consent. This philosophy forms the basis of modem democracy. 
Democracy is further based on the notion that the State has a human origin, 
created to work for the betterment of human beings. This makes it to 
conclude that Kings and Monarchs do not possess any divine right and 
people's consent is of vital importance. However, the will of the people in 
democracy should be the 'General Will' (as given by Rousseau) which 
represents the higher self of individual. Such a democracy based on 
General Will would work for public welfare and common good. Under 
democracy, people follow laws which they themselves have made and this 
makes democracy very distinct from other forms of govemment. Among 
the different forms of govemment, democracy is the one, which is free 
from the flaws of tyranny and exploitation which are the marked features of 
both monarchy and aristocracy. 
In tracing the rise and development of this important political 
concept, we come to an important conclusion that in any form of 
govemment that has existed from the past to the present age, consent of the 
people has played an important role in its survival. That is to say even if a 
king mled a nation he needed the support of the people for proper 
functioning in his regime. Even if monarchy forms a marked feature of the 
past ages it never was in an absolute form and that a form of democracy did 
exist in the past ages though not in a pure form. This can be illustrated by 
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quoting few examples from the history taken from the both the West and 
the East. In Homer's time, kings needed the support of general body of free 
men to take decisions; similarly in India, Indo-Aryans carried on their 
administr£ition through sabha and samiti which were governed roughly on 
democratic principles. In Islam, too democracy was seen as an important 
feature from the time of the Prophet Mohammad (S), though democracy 
and its compatibility with Islam has been a topic of debate for quite a long 
time. The notion of democracy as we find it presently evolved in the West 
and soon spread to East through colonization and other processes. This 
Western notion first got adopted and later adapted in the Islamic world and 
India as well. 
Democracy as a form of government includes the nature of its 
franchise, the character of electoral system and further the relation between 
the government and the people, existing in a nation. As a form of 
government it needs a sense of public responsibility, a vigilant and truly 
interested public for its true success. Education helps to make sound public 
opinion and makes people reasonable. Democracy cannot be viewed in the 
narrow sense of merely a form of government. It has a philosophical 
dimension to it too. It is interpreted in terms of a kind of faith, on 
humanistic and philanthropic aspects. It includes certain essential social, 
economic and ethical values. In a society, there does not exist the sameness 
of opinion, but differences in status, class and religion do exist. Owing to 
these basic differences present in a society, democracy stresses upon the 
values of forbearance, mutual respect, tolerance and equality to be 
inculcated and imbibed in the people living together and exercising ethical 
principles which are essential for true triumph of democracy. It lays 
considerable importance on individuals and works for the welfare of all the 
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members of society. It believes in the values of freedom, equality and 
brotherhood. It gives one the freedom of speech, press, criticism, 
organization, the right to practice one's religion, to choose one's profession 
etc. It nurtures the value of equality giving each the right to use his ability 
to the fullest. Democracy with this essential feature goes against the evil 
practices of slavery, apartheid, untouchability and other such 
discriminations. Fraternity or brotherhood forms one of the intrinsic faiths 
of a democratic set-up. It inculcates in one the spirit to work in association 
with a view to achieving common welfare. This further incorporates the 
values of selfless devotion, joint efforts and stresses more on duties than on 
rights. Individual freedom on which democracy lays considerable stress 
may at times curb the freedom of others. Democracy here emphasizes the 
need to give others the same space and opportunity to flourish as one 
demand for oneself. 
Democracy though has its own limitations, yet it is the only means 
which can help people to form government of their choice with the help of 
their franchise to work for their upliftment and development in various 
walks of life. The world today, with its numerous diversions, socio-
economic problems or scientific and industrial advancement and various 
others complexities, needs a faith in essential values for survival of 
democracy and to prevent the misuse of power. As discussed in the project 
that democracy not only curbs the concentration of power in few hands but 
also minimizes the misuse of power and further believes in the moral 
values of love, justice and equality which are all necessary for the modem 
world to survive. 
Indian culture with its faith in supreme power, with its glorious past 
in which saints and seers even from the lowest strata of society could gain 
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respect and reverence, with its immortal values of love, compromise, 
tolerance and fortitude, vehemently supports the notion of democracy. 
Gandhi viewed democracy against the backdrop of spirituality. He closely 
linked it to the idea of non-violence and ahimsa. He believed that the 
essential values that religions teach us should be inculcated in democracy. 
For him, true democracy was synonymous with self-control and self-
purification. The values that Gandhi advocated to be imbibed will orientate 
individuals in a democratic set-up to work for the benefit of the society on 
a whole rather than for self-centered motives. 
The basic values and virtues, on which democracy is based, 
necessitate that non-violence forms an essential requisite for its 
functioning. To achieve perfect democracy, perfect non-violence is needed. 
A State whose means are tainted with violence can never remain 
democratic in nature. Both non-violence and democracy share the same 
basic values of equality, love, selflessness, sympathy, mutual tolerance, 
liberty, brotherhood etc. The materialism of today has weakened our value 
system and a feeling of unity and solidarity are essentially needed for 
democracy to prevail and be really successful. The need is a revival of faith 
in the essential values of religion, principles of morality and the values of 
non-violence. 
The prominent question that remains often unanswered and even 
sometimes unheeded to is the fact that democracy though has a long 
tradition and by twentieth century has got fully evolved, yet democracy in 
many countries is facing ultimate crisis. Democracy today at many places 
still exists as a mere political term has lost its true spirit. With time and 
development though changes have become evident in social and political 
systems; the mindset, the very thinking of people has however, not 
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changed. The value system-which has degenerated and has been nulHfied 
owing to material progress and its evil consequences, needs to be revived 
along with a revival of religious faith, which we try to stress through this 
work. In order to achieve true democracy and all that it stands for, religo-
ethical values need to be inculcated lest democracy will remain a mere 
illusion, a distant dream and will never be converted to reality. 
India, being such a multi-lingual, multi-cultural and multi-religious 
country, needs the essential values of non-violence and a true democratic 
set-up for its proper development and very survival. Narrow-mindedness 
and feelings of casteism, communalism, regionalism, and biased attitude 
have no place in the present world scenario. 
Sovereignty and democracy are related to one another, both being 
important concepts of political philosophy. The concept of popular 
sovereignty is especially bound up with concept of democracy since in 
democracy the ultimate authority rests in the masses and that is what 
popular sovereignty too emphasizes upon. 
As we have analyzed through this important political concept we 
came to an understanding that pure for absolute sovereignty never existed 
in the past nor can it have a place in the future. Any ruler, even a monarch, 
has his power limited by divine laws, culture and popular will of the 
masses. He cannot out-rightly go against the will of the masses and 
customs of society lest his rule will perish with time. Among the various 
theories of sovereignty from Monistic, Pluralistic, Sovereignty of reason 
etc. sovereignty of the people or popular sovereignty is the best suited to 
contemporary world and its needs. This concept of popular sovereignty 
gives ultimate authority to people and considers the rulers or 
representatives as the mere agents of people carrying out their assigned 
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duties. It is a worth noting fact tliat sovereignty in its absolute form either 
given to a monarch or people has very negative consequences and often 
ends up in tyranny whether of individual or tyranny of the majority. 
Therefore, a constant need of vigilance and check is of utmost importance. 
Islam as a religion considers that God is the real sovereign whose 
authority is channalized through the agency of man. These representatives, 
who are bestowed with the right to carry on the authority, are bound up by 
a number of responsibilities and duties. The presence of morality in Islamic 
concept of Sovereignty is found lacking in its western notion and needs to 
be essentially inculcated so that the use of power may not curb others right 
or leads to their oppression. 
Sovereignty provides us with a stable society, one where we have a 
recognized source of power which can be held responsible for an action. 
The basic principles on which sovereignty is based aims at establishing 
peace and providing security to the people. Democracy, as we know, needs 
accountability and representation, which is hampered by external 
intervention, which curbs the external sovereignty of a nation. So, for 
democracy to prevail, some basic attributes of sovereignty that is internal 
and external sovereignty need to be firmly established. 
Further in this work I have discussed some basic concepts of 
political philosophy of non-violence given by some contemporary political 
philosophers. Karl Popper in his lecture, 'Utopia and Violence' included 
one of the most notable works Conjectures and Refutations, gives his views 
on violence and how it can be controlled. With a lot of optimism and hope 
Popper asserts upon the elimination of violence from human civilization by 
the use of reason. John Brodley Rawls in his A Theory of Justice has 
discussed on the notion of civil disobedience which according to him is a 
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breach of law undertaken for bringing about a change, in which the 
disobedient willingly accepts the legal punishment for his action. For 
Rawls Civil disobedience and Non-Violence are inseparable as violence 
hinders the communicative quality of a disobedient's action while the use 
of non-violence prevents antagonism and checks counter violence. The 
thesis has flirther traced the views of Jurgen Habermas on Democracy. 
Habermas known for his theory of Communicative action and Discourse 
Ethics gives a discourse theoretical model of Democracy. Habermas too 
lays a lot of importance on non-violence and civil disobedience. With his 
notion of Democracy is closely related his views on Human Rights. The 
other twentieth century political philosophers like Hannah Arendt and 
Joseph Raz too stress on the importance on civil disobedience as a form of 
non-violent action. 
In our present work after having traced the notion of non-violent 
action and its inseparable association with democracy and sovereignty, we 
came to a definite conclusion that non-violence and its values of love, 
forbearance, tolerance, sympathy, compassion, equality etc. have been 
advocated from times immemorial and all this finds an important place in 
other polifical notions of democracy. Gandhi's contribution is irrefiitably 
one of the greatest in the promotion of non-violent culture. Gandhi used the 
concept of non-violence for the first time for political purposes leaving an 
immortal impression on political philosophy. 
Gandhi had a firm faith in the potentialities of non-violent action and 
believed that non-violence stands as something inevitable for the 
reformation of polifics. He rightly asserted that non-violence is mightier 
than the mighfiest weapon of mass destruction as it not only resolves the 
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conflict but also helps to transform evil into good. This all is achieved 
without any bloodshed or even malice and hatred against the opponent. 
Amidst the innumerable contributions of Gandhi from his campaign 
of self-reliance to his struggle to remove social discrimination in form of 
untouchability and apartheid, Satyagraha stands as the greatest one. He 
used this technique for the first time to resist the racial discrimination in 
South Africa and later on at various important occasions throughout Indian 
struggle for freedom. Truth, non-violence and self-suffering are the 
important aspects of Gandhian Satyagraha. Satyagraha for Gandhi meant 
adherence to truth and truth to him signified God. He was opposed to use 
of violence in any situation and self-suffering was the means to convert the 
opponent by arousing in him a sense of justice. It entails the values of 
openness since non-violence itself being based on truth there is no place for 
deception or conspiracy. Gandhian non-violence actionists not only deny to 
hate but go a step ahead and even love their adversaries. Every action is 
carried out with the least sense of malice, which helps to create a positive 
environment. 
Satyagraha as a weapon aimed at fighting injustice in the society 
through non-violent means only resolves conflict to its very root but also 
acts as a means to achieve greater insight into truth. Gandhi used it to fight 
for the rights of untouchables in 1924. This Satyagraha was based on the 
truth that every human being has equal right be he from the lower strata of 
society or higher. The other notable examples are salt Satyagraha, Bardoli 
Satyagraha, and Satyagraha against Rowlatt Bills to mention a few. 
Satyagraha being essentially non-violent in nature has enormous 
power. It finds its justification not only in morals but also has an important 
place in Holy Scriptures. In this contemporary world with its advancement 
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in science and technology, where use of modem weapons can destroy the 
entire humanity in few minutes' non-violence and its values of tolerance 
and understanding are indispensable for survival. Gandhi has rightly 
exclaimed that the concept of an eye for an eye would end up making the 
whole world blind. 
The world today is swept with the ferocious wind of violence. This 
storm is a product of centuries of brutal practices, further crowned by a 
century of inhuman industrialization, materialistic system of economics 
where soul is given no importance, and values of love and sympathy hold 
no place. The world today is marked with hypocrisy and cruelty towards 
fellow beings. We need to recognize this void present in our civilization 
and try to do away with it through the inviolable weapon of non-violence. 
Thus, it will not be wrong to conclude that, today's world with its 
innumerable problems non-violent action serves to be a boon, one that 
stands out as an effective and promising weapon to fight evil and injustice 
and to establish an atmosphere of love and brother. 
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